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The aim of this study was to highlight the adapting of human behaviour to the changing 
environment and time in the context of African languages literature. The study was guided 
by post-colonial theory, a theory that challenges the influence of colonialism in African 
States. This theory was used to examine some cultural aspects in Zulu novels. The study 
was centred on the following cultural aspects: sexuality (homosexuality), immorality and 
morality, and cultural devotion. Qualitative research method was used as a primary 
research method guiding this study. These cultural aspects were studied from three 
novels, N.G. Sibiya’s Bengithi Lizokuna (2008), J.C. Buthelezi’s Kushaywa Edonsayo 
(1993) and M.E. Wanda’s Kunjalo-ke (2008). The above mentioned novels were thus 
used to collect data. The findings of this study revealed that there are great moral and 
culture alterations within African societies. In analysing homosexuality, it was discovered 
that fulfilling sexual identity by homosexuals, bring them freedom and serenity. It was also 
revealed that there are still parents and other members of society who do not accept 
homosexuality. From the study, it was also learned that there is a great modification of 
moral values among African societies. It is attainable that popular culture plays a 
significant role in shifting cultural paradigms among African societies. As part of moral 
resurgence, it was discovered that there is a fair enculturation process taking place in 
Africa, especially, with regard to the youth. Although there is a wide-spread of western 
culture, it was learnt that there is a minority of African individuals who seek to preserve 
African culture and identity. It is anticipated that the findings of this study will contiribute 
to the preservation of African culture and conservation of African literature in South Africa. 
Key words: African culture, western culture, enculturation, acculturation, immorality, 
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Writers’ thoughts are influenced by their surroundings. The data that they gather before 
writing literary works impacts how they write their stories. Among the main factors that 
affect how writers present their stories is cultural acceptance. Cultural recognition, in 
different stories, influences how writers reconstruct the culture and traditions for their 
characters. Authors strive to show the link between different cultural aspects. The 
intention is to highlight the trends and changes in the traditions and cultures followed 
during colonial and post-colonial ages. This study seeks to rationalise the cultural gap 
between pre-colonial age and post-colonial age, as it is revealed in the novels under 
study. 
This study will examine cultural aspects such as sexuality, immorality and cultural 
devotion in some Zulu novels. It will focus on N.G. Sibiya’s Bengithi Lizokuna (2008), J.C. 
Buthelezi’s Kushaywa Edonsayo (1993) and M.E. Wanda’s Kunjalo-ke (2008). These 
novels are chosen because they uniquely portray these cultural aspects. Kunjalo-ke 
(2008) and Bengithi Lizokuna (2008) are challenging the concepts of immorality and 
sexuality. Kushaywa Edonsayo (1993) portrays the cultural devotion perspective. The 
study will adopt the post-colonial theory. Based on Sawant’s (2011: 1) view, post-colonial 
theory is a concept that focuses on the colonised’s point of view after the parting of the 
colonisers. Based on this author’s comment, post-colonial theory comprises national 
culture after European influence. All the three novels present the story lines of what 
happens in post-apartheid years. 
This chapter aims to introduce some of the crucial aspects, which give a general overview 
of this study. It presents the aim of the study, significance of the study, scope of the study, 
research methodology, definition of concepts, and summary of novels.  
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1.2     Aim of the study 
The main aim of this study is to highlight the adapting of human behaviour to the changing 
environment and time in the context of African languages literature. This is because of 
the extensive inclusion of cultural aspects such as sexuality, immorality and cultural 
devotion in these Zulu novels; N.G. Sibiya’s Bengithi Lizokuna (2008), J.C. Buthelezi’s 
Kushaywa Edonsayo (1993) and M.E. Wanda’s Kunjalo-ke (2008). This study also 
intends revealing burning issues that influence the change of culture in societies. 
1.3 Significance of the study 
As it has been mentioned above (1.2), there is an extensive inclusion of cultural aspects 
such as sexuality, immorality and cultural devotion in Zulu novels. One can then be 
justified in arguing that this extensive inclusion of these aspects in Zulu novels has 
influenced studies done on such aspects in these novels. The undertaking of this study 
has been prompted by this wide inclusion of these aspects in the novels and absence of 
studies considering these elements in these narratives. While Sibiya, Buthelezi and 
Wanda include cultural aspects in their novels, so far, according to the researcher’s 
knowledge, no study has been conducted analysing these aspects in their works. It is 
believed that this study will contribute immensely to the study of the literature of African 
languages. It is also assumed that the study will be of value to other disciplines, such as 
sociology and anthropology as it intends investigating burning issues that affect societies. 
Different scholars have studied culture and traditions in African literature. Madiga (2000) 
wrote a masters’ dissertation titled Cultural Conflicts in Northern Sotho Dramas. In this 
study, Madiga examines conflicts raised by factors such as customs, traditions, arranged 
marriages and modernity. Other scholars who conducted studies on culture and African 
literature are Anaso and Eziafa (2014). Their study focuses on literature as a vital point 
of enhancing the understanding of cultural globalisation. 
Most of the researchers, who have conducted studies on culture, look into culture and 
traditions as a standalone focus. For instance, Idang (2015) conducted a study mainly 
focusing on examining African culture and values. In his study, he focuses on how African 
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societies preserve their culture and values.  Cloete (2005) examines aspects of identity 
in Nadine Gordiner’s English novel titled The Pickup. Molefe (2017) also conducted a 
study on individualism on African moral cultures. He focuses on morality as an essential 
ground for human persona. 
The research works mentioned above have been done on culture portrayed in other 
novels. As presented, some are studied from non-Zulu languages such as Madiga’s 
dissertation and Cloete’s study focusing on North Sotho drama and English novel. Most 
of these studies play an important role in assisting the analysis of the cultural aspects 
examined in this study. It is for this reason that they are valuable to the study. 
1.4 Scope of the study 
This study will examine cultural aspects such as sexuality, immorality and cultural 
devotion in some Zulu novels. It will focus on N.G. Sibiya’s Bengithi Lizokuna (2008), J.C. 
Buthelezi’s Kushaywa Edonsayo (1993) and M.E. Wanda’s Kunjalo-ke (2008). It will be 
divided into seven chapters as follows: 
Chapter one serves to introduce the main concepts that strengthen the study. The whole 
chapter will be looked in brief detail under the subtopics: aim of the study, significance of 
the study, scope of the study, research methodology, definition of concepts, and the 
summary of the selected novels. 
Chapter two centres on the theoretical framework the study utilises. The post-colonial 
theory is the main literary theory for this study. It is analysed through the following sub-
headings: the concept of theory, different kinds of theories, theory and research, post-
colonialism, historical background (of the theory), its assumption (of the theory), post-
colonialism and culture, post-colonialism and literature, post-colonial literature, and post-
colonialism and novels.  
Chapter three focuses on literature review. The aim is to draw some examples of studies 
that have been conducted by scholars relating to the topic at hand. The sub-headings 
structured for this chapter are: sexuality in the rapidly changing society, sexuality as a 
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cultural aspect, sexual orientations, African societal attitudes towards homosexuality, 
shifting paradigms towards homosexuality, morality as a cultural aspect, African 
indigenous moral values, acculturation of moral practices, sexual immorality, cultural 
quest in the post-colonial era, cultural conflicts in African nations, and enculturation.  
Chapter four explores homosexuality (in relation to culture). It aims to reveal how 
homosexuality is perceived in Zulu novels. It will be discussed under the following sub-
heading: homosexuality, homosexuality and culture, homosexual identity quest, and 
homosexual orientation and family acceptance.  
Chapter five examines immorality (in relation to culture). The purpose is to gather 
examples of immoral practices that characters portray in the novel. The sub-headings 
structured for this chapter are: immorality and morality (in relation to culture), sexual 
immorality, lust and fornication (as signs of moral weakness), adultery (as a symbol of 
sexual immorality), moral decay and dishonesty (as signs of moral deterioration).  
Chapter six seeks to discover cultural devotion. It intends to pull together examples of 
how cultural devotion is portrayed in the novels under the study. The sub-headings 
structured in this chapter are: culture, culture conflict and cultural commitment. 
Chapter seven offers the general conclusion of the entire study. The summary of the 
study will be offered.  Research findings and recommendations for future research will 
also be provided. 
 1.5     Research methodology 
Mjaji (2016: 2) states that one cannot conduct research in a literary works without using 
other writers’ views. This study will make use of the qualitative research method. This 
method assists to understand social behaviour and unpack everyday life. Hancock et al. 
(2009: 4) maintain that this research method empowers the understanding of different 
aspects of the world. It focuses on literatures that are based on human experience. Mason 
(2002: 7) articulates that a research that follows this method has the ability to expose 
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truths and realities of others. He further outlines that qualitative research should also 
present explanations and arguments.  
An overall idea of this method is presented by Malterud (2001: 483), who states that the 
method, all together, includes the collection, organisation and interpretation of textual 
material. It should give an understanding of why people behave in a certain way. This 
research method also helps us to comprehend human interactive and natural settings.  
Deducing from the above scholar’s views, it can be assumed that qualitative research 
method provides a clear understanding of where things originate.  
1.6 Definition of concepts 
1.6.1 Homosexuality  
Most researchers share similar sentiments in defining homosexuality. Dunton and 
Palmberg (1996: 10) state that homosexuality refers to a sexual orientation towards 
members of the same sex. Having a similar understanding is Hebl (2000: 9), who affirms 
that homosexuality is a sexual orientation in which an individual feels physically and 
emotionally attracted to people of the same gender. The European Union Agency for 
Fundamental Rights (2009: 24) contends that homosexuality is a heterogeneous group 
that is often bundled together under lesbians, gays, bisexuals and transgender (LGBT) 
community. Under this circumstance, the concept is used to categorise LGBT members 
who are interested in people of the same sex. The definitions above highlight that 
homosexuality is a sexual orientation that an individual prefers. 
1.6.2 Morality and immorality  
As outlined by the Offline Oxford Dictionary (n. d.), morality concerns the difference 
between good and evil or right and wrong, right or good conduct. According to Wong 
(2013: 3), morality is a cultural aspect that was developed to enable and assemble social 
collaboration within a community. Furthermore, Wong (Op cit.) articulates that morality, 
as a concept, is concerned with what would benefit people. Coetzee and Roux (2003: 71) 
understand morality as a set of rules for both the living and dead. According to their 
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understanding, the wishes and prospects of how people should behave are passed 
through ancestry. Moreover, they hold the view that the rules and expectations of the 
dead are to be advanced by the living through dreams and rituals. In this regard, morality 
refers to a set of good rules that are inherited by society. 
Contrary to morality, immorality concerns bad and wrong conduct. According to the Offline 
Oxford Dictionary (n. d.), immorality refers to the quality of not being in accord with the 
ethics of right or good conduct. It can be ranked with wickedness and evilness. Anderson 
(n. d.) maintains that immorality imposes practices that are not of virtue which may lead 
to bad repute while an individual is still alive. In addition, Husein and Kebede (2017: 59) 
hold the view that, what is measured immoral in different societies brings misery, disgrace 
and misfortune for the community. Replicating from the above scholars, morality and 
immorality, as concepts, challenge human behaviours. 
1.6.3 Culture    
Culture is a changing phenomenon. It is created by societies who share common interests 
and surroundings. It comprises of concepts, manners and principles that can be learned 
from other individuals and also changed over time. Idang (2015: 98) strives to give a 
definition of culture as he states that it is a whole mechanism that includes knowledge, 
beliefs, art, morals, laws, customs etc. Holding a similar view is Grayman-Shimpson 
(2017: 2) who maintains that culture is a communal meaning-making structure which is a 
collection of history that is conveyed through generations. She further states that 
orientations that constitute culture are purpose, ways of knowing reality and truth, the 
understanding of the nature of reality and value of standards. Culture, as a concept 
concerns norms, principles and values followed by different societies. 
1.7 Summary of the novels 
1.7.1 Bengithi Lizokuna 
The novel, Bengithi Lizokuna explores homosexuality. It reveals the main character; 
Mhlengi Ngidi, who faces a dilemma of choosing between his bisexual life and his 
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conservative family. Mhlengi has a wish of changing his gender to fully live his life as a 
female. This is because of the love he has for men. As a result, he saves money for years 
so that he can afford to pay for his surgery to change his gender. Sadly, his father (Ngidi) 
does not approve of Mhlengi’s sexual orientations. Consequently, he banishes him from 
home. He also writes him off the will and other fortunes that he had saved for him. Mhlengi 
also parts with Nontobeko (his girlfriend), who also suffers greatly because of not knowing 
the reason that their relationship ends. 
Irrespective of everything, Mhlengi succeeds in changing his sexuality and gender. After 
the surgery, Mhlengi changes his name to Mahlengi Ngidi, a beautiful lady that all men 
want. She begins having relationships with men. This makes her happy and she feels 
complete. Later on in her life, Nontobeko takes a decision to search for Mhlengi because 
she still loves him. Little does she know that Mhlengi has changed his gender and name 
to Mahlengi. Ngidi decides to join in to search for Mhlengi with the hopes that Nontobeko 
would change his mind and make him forget about dating other men.  
Nontobeko and Ngidi hire a private investigator. Fortunately, they find Mhlengi. But 
Nontobeko and Ngidi do not know that Mhlengi has completely changed his sexuality, 
gender and name. They both find out the day the private investigator takes them to 
Mahlengi’s flat which leaves them shattered and in loss of words. As a result, Ngidi faints. 
On the other hand, Mahlengi cries at seeing her father and Nontobeko arriving 
unexpectedly in her flat.  
1.7.2   Kunjalo-ke 
The novel, Kunjalo-ke explores issues of immorality. It discloses the loose morals that the 
characters are portraying. Dumazile, the main character, is sent by her parents to get 
good education in Mbumbulu at Zenzele High School. Before moving to Zenzele High 
School, Dumazile attends school in the rural areas of Mzimkhulu. She is raised with 
decent morals and shows that she is coming from a well-mannered home. Residing in 
Mbumbulu is a productive turn for her future. She is thrilled as any other child would be 
for their first time to stay in an urban area. 
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She is a beautiful and intellectual girl. A few months later, Mr Moloi, her teacher, starts 
developing love feelings for her. Mr Moloi is notoriously known for loving women. He has 
impregnated his colleague, Ms Hlophe, who has left for maternity leave. He starts sending 
Dumazile to make food for him during break time. He does everything he can to seduce 
her. Rumours start to spread around the school as teachers are concerned that Mr Moloi 
is dating Dumazile. Moloi convinces Dumazile that he is a harmless individual and he will 
treat her well. At first, this bothers Dumazile. However she agrees to have an affiliation 
with Moloi. Later on, Mr Moloi impregnates her. This comes as a shock to Dumazile’s 
parents. It is not her last time being pregnant. Her behaviour of dating old men becomes 
habitual. She also gets impregnated by her father’s friend. At the end of the novel, 
Dumazile and characters that are sexually close to her, die of HIV and AIDS.  
The novel demonstrates immoral behaviour in different age groups and genders. It also 
highlights the change in the way the youth conduct themselves. Descent morals, loose 
morals, self-respect and self-discipline are the most common dominators in the novel.  
1.7.3 Kushaywa Edonsayo 
The novel, Kushaywa Edonsayo, sightsees the intoxication of urban life and the perceived 
lack of progress of rural areas. After his mother’s death, Bhekani the main character, is 
torn between going back to the urban Durban or staying back at the rural Jonono. After 
this death, Bhekani experiences a journey of inner confusion and self-discovery. He 
abandons his accountability of taking care of the farm and the family. Although he is not 
the first born as he has seven siblings, his mother’s last words to him were 
‘uzungalifulatheli ikhaya’ (do not abandon home). Amongst his siblings, his mother trusted 
him to do a better job of taking care of the family, as they lost their father years ago. 
Regardless of his mother’s wishes, Bhekani abandons his responsibilities and continues 
to reside in the appealing city. However, misfortunes overwhelm him as he is followed by 
bad luck and bad dreams. He loses his job and gets into several car accidents. He is thus 
forced to reconsider his situation and decision. It takes his wife, Samvu, months to 
persuade Bhekani for them to go back home and honour his mother’s wishes. At a later 
stage, he realises that everything is falling apart financially. He decides to respect his 
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ancestors and channel his energy and his positive input to his farm and community. Going 
back to Jonono means starting afresh for Bhekani. The farm is a heavy project for him as 
everything has tumbled apart after his mother’s demise. The houses are tumbling; his 
sisters had chased away other community members from their family farm. They have 
lost all the livestock. His sisters have given birth to children continuously, without 
empowering themselves intellectually and financially. 
Bhekani believes that he is destined to answer to his ancestry’s wishes, thus he 
transforms Jonono into a vibrant area of development and potential. He takes upon 
himself to teach children in Jonono their culture as well as the education that they need 
to survive in the world. He also makes it his responsibility to raise his sisters’ children and 
makes sure that his siblings are well taken care of. 
1.8 Conclusion 
This chapter has introduced the key concepts that underpin this study. The significance 
and aim of the study were discussed to highlight what the study seeks to accomplish. The 
scope of the study was deliberated upon, to briefly highlight the summary of the whole 
study. The qualitative method was identified as the method adopted for this study. The 
key concepts of this study which are: homosexuality, morality and immorality, and culture, 
were defined. Lastly, the summary of selected novels was presented to offer brief insight 
into the novels. W. E Wanda’s Kunjalo-ke (2008), J.C. Buthelezi’s Kushaywa Edonsayo 
(1993) and N.G. Sibiya’s Bengithi Lizokuna (2008) are thus identified as the primary 







This chapter offers an outline of the research’s theoretical framework that is used to guide 
the structuring of the study.  The aim is to draw together some of the debates about the 
nature of post-colonialism theory. The subheadings structured in this chapter are: the 
concept of theory, different kinds of theories, theory and research, post-colonial historical 
background, assumptions of the theory, post-colonialism and culture, post-colonial 
literature and post-colonialism and novels.   
2.2 The concept of theory 
Abend (2008) describes theory as an overall lens from which one views the world. This 
scholar further argues that the word “theory” originates from a Latin word which means 
“to look at”. He comprehends theory as a perspective.  
According to Huggins and Johnson (2015: 4 - 5), theory is any vigorous prediction of 
connections between social and natural systems. Theories exist as a guide and 
justification of how things are and how they interact. It is a model or framework for 
observation and understanding, which shapes both what is seen and how it is seen 
(Sunday, n. d.). It forms a solid ground for explanations, predictions and relations between 
different variables. Theory is necessary to frame what is looked at, and how we view the 
world at large.  
Faweett and Downs (1986: 5) sustain that theory is a relation between dimensions of 
individuals, groups, situations or events. It gives clarifications to how parts of these 
dimensions are allied to one another. 
In this study, theory is viewed in a similar way as the above scholars do. It is understood 
to be an explanation of how parts of a certain occurrence are associated to each other. It 
is a concept that is open to revision to fit the changes of life. Moreover, as the scholars 
have articulated that it frames how things are looked at.     
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2.2.1 Different kinds of theories 
There are many theories that may be used to support different ways of interpreting human 
interactions.  Although the focus of this study is not theories, it is however fruitful to give 
a brief discussion of the few theories mentioned below, to highlight the difference and the 
multitude of sources that ground each discipline. Grant and Osanloo (2014: 14 - 15) give 
a clear list of different theories that are mostly utilised by researchers, namely; the 
behavioural theory, feminist theory, cognitive theory, changes theory and cultural 
evolution theory. These are just a sample of theories, as they would be unending. 
According to Maag (2014: 281), behavioural theory is based on the knowledge that is 
objectively observed. It is therefore arguable that the behavioural changes in people are 
due to the knowledge and actions they observed and later adapted to their own lives. 
Holding a similar view is Bandura (1976: 860), who articulates that people do not function 
in isolation; they observe how other people conduct themselves in different occasions. 
The theory sets its goals to providing the understanding of human behavioural changes. 
Feminism is the advocacy of women’s rights on the grounds of the equality of the sexes 
(Allens, 1990: 430). Feminist theory is a concept that was established to fight for the rights 
of women and ensure gender equalities in different organizations and sectors. Freedman 
(2001: 1) adds that feminism, as a theory, is mostly concerned with the role and the voice 
of women in different communities. Freedman (op cit.) further states that the aim of this 
theory is not to create divisions among people of different genders. It is, however, to bring 
justice to the wrong doings of the past that led to inequality and to bring unity among 
people. 
As stated by Stein and Valter (2012: 3), the theory of change can be understood as a way 
to justify an assumption that explains the changes between the past, present and future. 
The theory gives an understanding to the step by step changes that lead to the long term 
goal and the connections between human behaviour. These scholars further state that 
this theory provides expectations of how change will occur. Furthermore, change theory 
is rooted on the cultural evolution theory, which is explained below. 
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According to Creanza, Kolondy and Feldman (2017: 1), human culture is made up of 
ideas and behaviours that can be transformed and transmitted between individuals. 
Therefore, the emphasis of cultural evolution theory is that culture can change over time. 
Reflecting from these scholars, how human beings interact is determined by the time and 
place they live in. Cultural evolution theory looks into the cultural changes that happen 
over time.  
Lefa (2014: 1) gazes into cognitive theory. He articulates that the theory focuses on 
individual’s mental development, capabilities and learning. Cognitive theory unpacks the 
forms of thinking that impact how people interpret information. It is rather understood as 
development theory. Lefa (Op cit.) further states that it gives explanation to how a person 
moves towards more complex ways of dealing with the world. The shared sentiment in 
the theories discussed above and post-colonial theory is change. Their focus is on the 
changes occurring in individuals as they undergo human growth.  All the theories 
mentioned above look into life through the lenses of human revolution and adaptation to 
different environments and time.  
2.2.2 Theory and research 
Theories are essential to guide the thinking and the structuring of a study. Grant and 
Osanloo (2014: 12) contend that theory is the most vital part of research for the reason 
that it gives direction to the whole paper. The importance of employing theory when 
conducting an academic study cannot be strained enough. Authors have since published 
different articles discussing the prominence of theory, especially to post-graduate 
dissertations. Wacker (1998: 362) holds a view that theory is good for research hence it 
provides a framework for analysing data, and a good method to develop the study and 
also links the study to the real world. Abend (2008: 176) mentions that a research without 
theory lacks structure. Theory does not only provide the structure of the research, it also 
gives the basis of where different views are derived.  
According to Grant and Osanloo (2014: 13), theory is a “blueprint” for the entire research 
investigation. These scholars understand theory as the main drive for research. The 
assumption is that, a study without a theoretical framework is likely to go off direction. As 
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stated by Wacker (1998: 364), theories are crucial to answer the questions of how, when, 
where and why certain things happen. Such prompting questions form part of the motive 
of conducting research. Therefore, it is important for a study to be guided by a theory. It 
can then be articulated that the main goal of theory in research is to guide and offer 
concrete explanations of how and why specific events took place and how they affect the 
present.  
Walder (1998: 56) stresses that theory is central to understanding what informs African 
literature. His emphasis is on novels. Theory is based on a range of ideas and it has a 
profound impact on literature, of which novels are part of. There is a necessity for one 
conducting research that is focusing on literary writings to make use of a theory to support 
their argument. Furthermore, Wacker (1998: 363) pronounces that theory is important for 
application. Literature research requires a lot of application hence the notion is that, a 
good literature research is any that is guided by a theory. Additionally, Grant and Osanloo 
(2014: 12) proclaim that theoretical framework forms a foundation where all knowledge is 
constructed for a research; as a result, it is a requirement in conducting a study.   
According to Grant and Osanloo (Op cit.), theory offers structure and support as far as 
research is concerned. With that being said, theory gives direction to all chapters of 
research. Therefore, research aspects such as methodology, literature review and the 
findings are grounded by the theory that is being utilised. It can be said that, without 
theoretical framework in a study, the vision and structure of the entire research can remain 
indistinct. Moreover, Wacker (1998: 363) maintains that a researcher that makes use of 
a theory reduces faults in problem-solving and produces valuable findings. To add further 
on Wacker’s view above, theories also aid the reader to understand how the researcher 
has situated the problem of the study.  
2.3 Post-colonialism  
Surhone et al. (2011: 1) define post-colonialism as the period after colonisation. They 
further state that post-colonial theory deals with any literary works produced in countries 
that were exposed to European influence through colonisation. This scholar apprehends 
post-colonial theory as a concept that analyses life after colonisation.  
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According to Walder (1998: 59), post-colonial theory refers to any literary and cultural 
study that existed as part of the decolonisation age. Though he holds similar sentiments 
as Surhune et al. (2011: 1), he is explicit in saying that the theory guises into literary and 
cultural studies conducted after colonisation.  
Young (2001: 15) gives a brief definition of post-colonial theory as he argues that it is any 
resistance to colonialism and imperialism.  Reflecting on this scholar’s view, post-colonial 
theory is a concept that deals with a period where colonies are rejecting the colonisers’ 
influence. Rukundwa and van Aarde (2007: 1171) expresses that post-colonial theory is 
a means of revolution by which any exploitative and discriminative practice is confronted.  
They further outline that the priority of this concept lies within equality and social justice.  
Although the description of a theory is not amendable to easy definition, the research 
looks into post-colonialism as a theory that concentrates on cultural evolution because of 
Western influence. Post-colonial theory, in this regard, is viewed as a new sense of 
colonisation where countries are indirectly colonised by European countries. In this 
respect, African countries are living through the cultural legacy of their former colonisers.  
2.3.1 Historical background of the theory 
In the late 1980s and through the early 1990s, something called “post-colonial theory” hit 
the North American campuses (Go, 2016: 18). According to Go, the origins of the theory 
are drawn back to America where theories such as feminism are rooted. He further states 
that post-colonial theory was firstly recognised through departments of literature then 
stimulated to other departments. Ashcroft et al. (2000: 168) state that the concept has 
been used by literary critics to debate the numerous cultural effects of colonisation. In 
contrast, Young (2001: 59) argues that the term post-colonialism was first used since 
1950s and 1960s. It is not an easy task to ascertain the origin of the concept of post-
colonialism. Walder (1998: 3), however, states that the concept originates around 1947 
when India achieved independence. He further states that the theory was earlier spread 
through the British newspaper articles of 1959 after India’s independence. Post-
colonialism, as a theory, has a long history and it is a struggle to gather clear origins of 
this concept.  
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Post-colonialism, as a historical concept, was born to mark the period after colonisation. 
According to Surhone et al. (2011: 2), post-colonialism is a theory that discourses matters 
of identity, gender, race, racism and ethnicity. Similarly, Quayson (2000: 3) states that 
post-colonialism involves experiences of slavery, migration, suppression and resistance, 
race, gender and response to imperialism. The period after colonisation is one where 
colonies are awakened to these matters which form part of colonial resistance. Theorists 
such as Young (2001: 74 - 11) narrow this concept to three different perspectives, namely; 
humanitarian (moral), liberal (political) and economic. It is then argued that Young (Op 
cit.) understands the theory to address social matters, political influences and economic 
structures that unfolded after colonisation.  The post-colonial age is a period where 
societies are striving for a sense of belonging after colonial influence. Walder (1998: 68) 
adds that the post-colonial theory is used to cover all the cultural impacts that came as a 
result of imperial progress.  
In view of the above discussion, the origin of the concept of post-colonialism then lies at 
the end of colonisation. Young (2001: 57) articulates that the theory sets its importance 
on the economic, material and cultural conditions that control the global structures in 
which the post-colonial nations are obliged to operate under. It is rooted on analysing the 
effect of colonisation whether it be political, economic, social and so on. It brings 
justification to the shifting paradigms of culture in different nations. Moreover, it conveys 
understanding to the spread of popular culture. Popular culture, which refers to 
assimilated cultures, is mostly spread through literature hence Surhone  et al. (2001: 1) 
state that post-colonial theory deals with literature produced in countries that were once 
colonies of European countries like Britain, France and Spain. It is assumed that these 
literatures are made up of European ideas which show the cultural legacy of colonisation 
in different nations.  
It is however noticeable that the origin of the theory of post-colonialism remains a debated 
matter throughout the study of literature. Prasad (2003: 7) pronounces that the theory at 
large is not a narrow systematised theory. It is a set of fruitful ideas from a range of 
scholarly fields such as anthropology, African American studies, cultural studies, women’s 
studies, philosophy, sociology etc. It takes a collective set of ideas and experiences to 
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understand post-colonial theory as a field of study. According to Rukundwa and van 
Aarde (2007: 1174), post-colonialism reproach emerged from the notion of bringing 
justification to uneven universal cultural representatives. They further cite Bhabha when 
he argues: 
Post-colonial perspectives emerge from the colonial testimony of 
Third World countries and the discourses of “minorities” within the 
geographical divisions of East and West, North and South. They 
intervene in those ideological discourses of modernity that 
attempt to give a hegemonic “normality” to uneven development 
and different, often disadvantaged, histories of nations, race, 
communities, and people.  
Post-colonial theory developed essentially from experiences and struggles of countries 
that were colonised. The theory gives a sense of understanding to the changes showed 
by developing countries as a result of European influence. Young (2001: 383) state that 
developing countries constitute of countries from the following landmasses: Africa, Asia 
and Latin America. The theory was then born to give reason to the new “normality” 
discovered by these countries, especially on social basis. Furthermore, the theory is 
concerned with the history of colonisation to the extent that it structured the present. 
2.3.2 Assumptions of the theory 
According to Surhone (2011: 1), the post-colonial theory involves fading the western way 
of thinking and the formation of new nations. It constitutes of attitudes of colonised nations 
after colonisation. It deals with detoxing western influence on countries that were 
colonised mostly by European countries. The theory, however, exposes the infusion of 
western influence on the new identities shown by countries that were colonised. Hence, 
Walder (1998: 3) argues that the colonial experiences are a continuous legacy to the 
countries that were colonised and they will continue to live a long influence even after the 
withdrawal of colonial powers. Moreover, Rukundwa and van Aarde (2007: 1173) 
maintain that post-colonial theory does not necessarily suggest that the world is free of 
colonisation; however, it strives to show the malicious circle of European influence.  
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The assumption of the theory is that colonisation played a momentous role in shaping 
social and political influence globally. Young (2001: 7) outlines that post-colonial theory 
has played a vital part in developing culture in different countries. The scholar further 
articulates that post-colonial theory analyses cultural formations that have ascended 
because of responses to changed circumstances after colonisation. In this regard, the 
theory is viewed through the lenses of cultural evolution. It challenges the issue of new 
identity, on indigenous Africans, as a result of western influence. Culture forms the main 
aspect which post-colonial theory addresses, Surhone et al. (2011: 1) add that the theory 
investigates uneven impact of western culture on different people and places in the 
context of literature.    
Go (2016: 9) maintains that post-colonial theory was born as an attempt to graph entirely 
new habits of being and human belonging. These habits may possibly include emerging 
personalities, gender acceptance, and ethnicity, which the theory challenges. Go (Op cit.) 
further outlines that the theory seeks to bring some explanation to new knowledge and 
ways of representing the world. It gives perspective to the context of change. The theory 
forms part of literary and cultural study that arose because of Westernisation. Surhone et 
al. (2011: 1) express that post-colonial theory analyses literature that is produced in 
countries that were colonised and addresses cultural identity and the impact of western 
colonisation. Therefore, it is presumed that the theory was born to investigate matters of 
individuality and traditions.  
As stated by Rukundwa and van Aarde (2007: 1174), the post-colonial theory constitutes 
of agencies that permit people who were dominated socially, politically and economically 
to reclaim their sovereignty. It provides them a negotiating platform for justness. The 
theory focuses on the forces of oppression and is determined to bring back the opinions 
of the colonised. It exposes literatures that are concerned with the process of self-
determination and independence. A post-colonial discourse attempts to redefine, 
reformulate and reconstruct the colonised self (Said et al, 2011: 2). Moreover, Prasad 
(2003: 7) adds that the theory is founded on the grounds that justice and human freedom 
are blended.  
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According to Ashcroft et al. (2000: 168), the concept of post-colonial theory deals with the 
power of colonisation on restructuring culture of various societies. It is anticipated that it 
is concerned with the national culture after the withdrawal of imperial control. Holding a 
similar view is Said et al. (2011: 6), who argue that the goal of the theory is to contest the 
remaining effects of colonisation on culture. It does not attempt to revolve history but 
brings alternatives to understanding how the world can move forward and maintain mutual 
respect. Hence Said et al. (Op cit.) outline that post-colonial writers evoke pre-colonial 
versions of their own nations, rejecting the modern status. The stress and concerns of the 
theory are on unpacking how the legacy of colonisation reflects on constructing ethnic, 
racial and sexual boundaries of nations.  
 2.4 Post-colonialism and culture 
There is a great link between post-colonialism theory and culture. As stated by Ukande 
and Igba-Luga (2019: 92), Africa as a continent up to this period, it is trapped in Western 
ideological influence, irrespective of the fact that her nations gained some degree of 
independence. The great influence of the West in African culture is therefore the main, 
reason if not the only one, that instigates many scholars to contend that post-colonialism 
and culture cannot be separated. Culture, in this sense, is the source of identity and self-
preferred traditions. Self-preferred traditions refer to the individual’s choice of values, 
norms, principles and beliefs to follow in life. Identity refers to the sense of belonging in a 
particular family or community, through the classification of race and culture they are born 
into. “Post-colonialism is truly a theory that has a motive of the debunking of a cultural 
past that was distorted by the colonisers” (Ukande and Igba-Luga, 2019: 93). In this 
regard, post-colonialism theory will be viewed as a tool that exposes colonial influence on 
African culture, as part of the discussion in the study. 
Wang (2018: 651) argues that culture has been the essential concept that post-colonial 
literature focuses on. Post-colonialism, as a theory, has a great role in endorsing the 
development of culture, hence Wang (Op cit.) further articulates that the theory at large 
questions cultural identity. Holding a similar view is Amer (2016: 2312), as she states that 
post-colonialism theorists and writers are striving to re-establish a unique identity away 
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from the domination of colonial authority. Adding on these views is Surhone et al. (2011: 
22) who hold the view that post-colonial literature can be identified by its conversations 
around cultural identity. It is, therefore, argued that the two concepts, post-colonialism 
and culture cannot be separated from one another. One can then, without doubt, view 
culture as a force for the development of people. Hence, according to Roothaan (2017: 
33 - 34), the question at hand for post-colonial theorists and literature is the issue of 
belonging or identity.  It has been by far, the main task of post-colonial studies to expose 
issues of humanity and lost cultures because of colonisation. 
Post-colonialism, as a concept, observes cultural changes and developments in former 
colonies. It has a massive role in the study of multiculturalism and popular culture. Wang 
(2018: 652) states that post-colonialism carries with it different viewpoints for the literature 
studies from a cultural point of view. In similarity, Ukande and Igba-Luga (2019: 94) mark 
that post-colonialism stands for the cultures and societies at a boundary, intending to 
enforce the removal of inequality amongst different cultures. It can then be argued that 
for post-colonialism, culture has always been the central topic for the re-interpretation of 
colonial literature and it has an important part in the struggle for independence of African 
nations, as well. The link between the theory and culture is the construction of shared 
identities after colonisation. According to Amer (2016: 2311), post-colonialism theory 
focuses on past colonies, the attentions on these communities is cultural production and 
the impact of European ideas in these new identities. Furthermore, Amer (2016: 2312) 
argues that the theory allows scholars to be able to be critical around cultures and provide 
justifications to changes in cultural trends.   
Post-colonialism appears to be the main drive that connects the process of cultural 
improvements in different societies. It provides the understanding of cultural differences. 
Amer (2016: 2313) mentions that histories and culture are continuously evident on the 
present and the past. Hence the view that post-colonialism provides a clear 
understanding and justification to the change of cultures and behaviour in different 
societies. It brings a platform that critically clears out the influences around beliefs, values, 
principles and arts. Furthermore, Amer (Op cit.) goes on to say that literature around post-
colonialism assists in unifying humans of different nationalities. The theory is used by 
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many to rebuke national identity and confidence outside colonial authority. Moreover, 
Roothaan (2017: 39) states that post-colonialism theory is the vital instrument in building 
new national identities after the end of colonial rule.   
According to Parasad (2003: 122), post-colonialism theory brings an understanding of 
cultural alterations from the point of view that it occurred because of the relations between 
West and East during colonisation. Post-colonial writers have taken upon themselves to 
expose cultural changes in different societies. Ukande and Igba-Luga (2019: 92) express 
that post-colonial theory does not only bring exposure to cultural differences, it also strives 
to resuscitate, recuperative and re-affirm the possessions that make Africans who they 
are and give them identity. These scholars further state that the interest in the re-
affirmation of African cultures was aroused by the colonised people’s frustrations because 
of their personal cultural clashes with the dominant culture and their anticipations about 
the future of their own identity. The whole impression is not to overlook the impact that 
colonisation had on different nations culturally, which consequently led them to 
abandoning their own traditional norms and values. This is the reason for the stress being 
on the non-separable relation between post-colonial theory and culture. 
2.5 Post-colonialism and literature  
2.5.1 Post-colonial literature 
Post-colonial literature is a body of literary writings that react to the discourse of 
colonisation (Surhone et al., 2011: 20). The literature that is categorised under this model 
is assumed to give open dialogue on issues of decolonisation. Furthermore, Surhone et 
al. (op cit.) argue that post-colonial literature comprises writings that confront issues of 
decolonising and bringing cultural independence of communities that were subjected to 
colonial rule. Therefore, according to Poysa (2011: 7), the literature of this time can be 
called post-colonial because the term shelters all cultures affected by imperial process.  
The field of post-colonial literature is a very broad and debated one. Asma (2014/2015:  
2) states that post-colonial literature portrays the identity of the colonised society. It deals 
with the enormous challenges of re-structuring a national identity as after a destructive 
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experience of colonisation. This scholar further articulates that writing that is post-colonial 
challenges the critical question of the nature of the newly emerging identity and its position 
in the new world order. 
In his article titled ‘Language and Culture in African Post-colonial Literature’, Kwaku 
Asante-Darko gives an additional perspective of post-colonial literature:  
Post-colonial literature is a synthesis of protest and imitation. It 
blends revolt and conciliation. This duality permeates its 
stratagem, its style, and its themes in a manner that is not always 
readily perceptible to critics.  
(Asante-Darko, 2000: 2) 
Post-colonial writings include the retaliation of African nations and their interest in 
retaining their identity. On the other hand, it explores chances of reconciliation within 
societies that were previously colonised. Asante-Darko (2000: 2) holds a view that the 
literature of these times is a combination of both rebellion and reconciliation.  
The shared sentimentality of the above scholars concerning post-colonial literature is 
identity quest, decolonisation of culture and rebelling against western influence. It can 
then be concluded that post-colonial literature questions African identity and it attempts 
to unmask European influence among African societies. Novels are part of literature that 
attempts to give readers a chance for self-recognition. At a broader view, Al-Saidi (2014: 
1) argues that post-colonial novels are written to present the unsatisfactory relations of 
power based on binary opposition, West versus East. Moreover, novels intend to teach 
and inform societies of current matters.  
2.5.2 Post-colonialism and novels  
Fiction has become an acknowledged form of depicting the post-colonial authenticity. 
Most of its writers take it upon themselves to teach and expose the truths to people. 
Perhaps, one might find it necessary to understand the term fiction, before they can 
question what a novel is. The Offline Oxford Dictionary (n. d.) categorises the term fiction 
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under noun, and defines it as literature in the form of prose, especially novel, and it 
describes fantasy events and people. As far as the study is concerned, it is also of vital 
point to comprehend the term novel.  Choeda, in his attempt to define the term novel, 
states: 
novel is “a fictitious prose narrative of considerable length in 
which characters and actions representative of real life are 
portrayed in a plot of more or less complexity”.  
(Choeda, 2019: 1100) 
The distinct of a novel is drawn from its outstanding long length, which in turn makes it 
different from other fictional prose writing such as short stories. The Offline Oxford 
Dictionary (n. d.) gives a similar definition of novel, as fictitious prose narrative, 
representing a character with some degree of realism. Both the first and second 
definitions stress the feature of length in novels. Furthermore, they give a noticeable 
aspect of realism, presenting occurrences that are relatable to human life. Apart from its 
exceptional length, the novel therefore portrays themes close to real life experiences. 
Moreover, Poysa (2011: 9) adds that in most cases the reader of a novel always notices 
that the story line is closely related to what is going on in the communities they come 
from. 
Post-colonial novels address the catastrophes of colonialism and they strive to bring the 
realisation of its impact on different societies. According to Dizayi (2015: 1000), most of 
the post-colonial novels tackle the themes around race, gender, ethnicity, identity and 
culture. Although some of the novels of this time follow the European style of writing, the 
common awareness in them is the sense of decolonising the African mind. Bonnici (2004: 
1) marks that some common themes around post-colonial novels include injustice, 
exclusion, underprivileged landless people, race relationships, and the opposition 
between rural and urban areas. One of the South African profound authors who show 
interest in dealing with these issues in their novels is Jabulani C. Buthelezi. In his novel 
that won the M-Net book prize medal, titled Impi YaboMdabu Isethunjini (1996), he 
challenges issues of culture and traditions. The novel portrays two families that live in two 
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different settings, the first family living in rural areas and the second one living in urban 
areas. His concern is on the vast influence of modernism on the family that stays in the 
urban areas and their dis-interest in their culture and traditions. He uses both families to 
portray African traditions versus diluted traditions in the urban areas. Towards the end of 
his novel, he also portrays the importance of identity. The family that lives in the urban 
areas finally succumbs to their traditions and culture by going back to the rural areas to 
perform rituals that they later believe would bring light to their endless bad luck in their 
life. 
Amer (2016: 2318) gives an insight overview of Betool Khudairi’s novel: A Sky So Close 
(1999). The author takes her readers on a journey of discovering clashes of cultures and 
traditions portrayed by married couple, a British mother and Iraqi father. The marriage, at 
a broader view, exposes matters of cross-marriages which were a result of colonisation 
and which saw the infusion of people of different races and ethnicity in different countries. 
Similar to South Africa, Iraq is one of the British former colonies. Post-colonial novels 
bring an understanding to cultural differences from the point of view of colonised 
countries. These novels uncover the universal traits inherent in cultures. Moreover, 
Surhone et al. (2011: 20) add that post-colonial novels include themes that deal with 
issues of bringing cultural independence.  
As stated by Bonnici (2004: 7), post-colonial African writings consist of a strong response 
against negative stereotypes constructed during the colonial period. The Nigerian 
Chimamanda Ngozi Adichie is one of the writers and story tellers who reveal themes that 
answer to stereotypes. In her Danger of a Single Story (2009), she stresses the single 
story of African people, beginning from the young age, when they read European stories 
and being exposed to white characters. They grow up with a sense that only Europeans 
can exist in prose literatures. Furthermore, she highlights the stigma around African 
inferiority. The moral of her story is to bring awareness to Africans to embrace their own 
writers, their own stories and their own identity. She basically encourages Africans not to 
surrender to being victims of a single story because of past oppression.  
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Ayobami (2006: 105) argues that African post-colonial novel writers see the necessity to 
tell the story of their people and their continent. Bonnici (2004) takes us on a journey of 
J.M. Coetzee’s novel titled Disgrace. Coetzee is a South African novelist, his novel 
Disgrace (1999) won the Booker Prize. In this novel, he reveals racism perpetuated by 
the white man in South Africa during the apartheid era. The author also takes an 
interesting turn; he introduces a lesbian character and sexual violation of women. Many 
novel writers of this era are openly concerned about their societies and social 
responsibility. Hence Coetzee saw the need to reveal racist and sexist attitudes which 
exist in post-colonial South Africa. One of the primary references of the current study titled 
Bengingithi Lizokuna (2008) by Nakanjani G. Sibiya, also exposes issues around sexual 
orientations. Nakanjani tells a story of a young man Mhlengi, who has interest in people 
of the same gender but his family is against his choice of life.  Another South African 
writer who shows an interest in sexual violation of women as his theme is EDM Sibiya. In 
his novel titled Ngiyolibala Ngifile (2010), he takes us on a sad journey of a young girl 
Khanyisile, who is raped by her own father, taking her virginity and impregnating her. 
These are the issues that our societies are facing. They are categorised under post-
colonial themes, not because they were not happening during colonisation but writers are 
now expressing the freedom and bravery of telling them. 
Post-colonial themes also centre on social customs, religion and morals. Makaudze 
(2017: 214) takes us through the works of the Zimbabwean novelists who wrote in the 
post-colonial era. Nobert Mafumbe Mutasa, in his novel titled Nhume yaMambo (1990) 
depicts Shona customs of leadership elections and succession. His interest is on 
reiterating the truths regarding people’s history. Asma (2014/2015: 33) holds the view that 
post-colonial novels serve as an automobile to transport the identity and general interest 
of the society. Furthermore, this scholar argues that these novels answer to the national 
identity crisis prompted by colonial influence. Writers such as Mutasa are determined to 
bringing back African realities into life. They also confront the controversial topic of strong 
influence of religion over African traditions. In addition, Ayobami (2006: 94) declares that 
novels written in post-colonial era have therefore a responsibility of dismantling colonial 
traces to retrieve the history of their people that colonisation has manipulated.  
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Writers cannot be exempted from the task of re-educating African people. Hence, Poysa 
(2011: 12) states that the need for social reforms is mostly presented in African novels; 
therefore, writers have this task to accomplish within their writings. Moreover, Amer 
(2016: 2316) articulates that post-colonial novels give voice to those who were historically 
silenced. He further states that post-colonial novels offer the reader a chance of self-
awareness, they also reshape the ever-changing world. Poysa (2011: 19) discusses a 
novel written by a Mozambican writer, Paulina Chiziane: Niketche-Uma historia de 
Poligamia, Paulina stresses polygamy and women’s position in the family and society in 
different Mozambican tribes. The writer represents the courage to speak for the voices 
that were previously silenced and gives a woman’s perspective of issues that surround 
their realities. Another writer who depicts issues of feminism is a South African writer B.P 
Maphumulo, who authored the novel titled Kungabheja Ezansi (2012), demonstrating the 
theme on women power and their positions in society and industrial world. One can then 
say that post-colonial novelists find it obligatory to address issues concerning people and 
communities of the time. 
Asma (2014/2015: 33), on the other hand, argues that one cannot write about post-
colonial novels and not think of novelists such as Chinua Achebe, Homi Bhabha, Ngugi 
wa Thiong’o, Wole Sonyika, Gayatri Spivak, Buchi Emecheta and Franz Fanon. 
Raditlhalo (2000: 83) mentions that Ngugi wa Thiong’o comes against racism, tribalism, 
and promotes the uplifting of the poor. Quayson (2000: 77) gives a clear discussion of 
Chinua Achebe’s Things Fall Apart (1958), the novel that stresses the viability of African 
culture before the white man came. On the list however, it is pivotal to add speakers of 
our time, the Nigerian author and speaker Chimamanda Ngozi Adichie, Kenyan lawyer 
and speaker Professor Patrick Loch Otieno Lumumba and Zimbabwean Philosopher, 
leader and speaker Joshua Maponga. They have in common the keen to address issues 
of post-colonialism and seeking to bring reconciliation between traditions and modernity.  




 2.6 Conclusion  
This chapter offered an outline of the research’s theoretical framework used to guide the 
structuring of the study.  The main aim of the chapter was to draw together some of the 
debates about the nature of post-colonialism theory. The chapter discussed the concept 
of theory, different kinds of theories, theory and research, post-colonial historical 
background, assumptions of the theory, post-colonialism and culture,  post-colonial 
literature, and post-colonialism and novels. 
As discussed above, post-colonialism as a theoretical framework, offers an understanding 
of African literature, their quest for identity recognition and the eagerness to decolonise 
culture. It is also a suitable theory to utilise in the study of African literature and culture. 
The concept of post-colonialism allows a researcher to stretch different themes around 
African literature. Moreover, it allows the study to provide a fair comparison of pre- and 
post-colonial literature and the developments around the theme and style of writing. 
Therefore, if researchers utilise post-colonial theory, they must be aware of both the 




This chapter seek to explore literature that has been written relating to the topic at hand. 
It aims to draw together some discussions about some cultural aspects. The focus will be 
on sexuality, morality and immorality, and cultural devotions. The subheadings structured 
in this chapter are: sexuality in the rapidly changing society, sexuality as a cultural aspect, 
sexual orientations, African societal attitudes towards homosexuality, shifting paradigms 
towards homosexuality, morality as a cultural aspect, African indigenous moral values, 
acculturation of moral practices, sexual immorality, cultural quest in post-colonial era, 
cultural conflicts in African nations and enculturation. 
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3.2 Sexuality in the rapidly changing society  
The Offline Oxford Dictionary (n. d.) defines sexuality as a feeling and activity associated 
to sexual desires. Parker and Aggleton (2006: 20) reflect on Richard Sennett’s views on 
sexuality as he suggests that sexuality, as a phenomenon, attempts to explain a large 
territory of who we are and what we feel. He further states that sexuality is more 
concerned with what we uncover and discover and come to terms with sexually. Sexuality 
can be linked to sexual desires, genetics and behavioural adaptations. The phenomenon, 
altogether, is a combination of physical, emotional, intellectual, social and spiritual lengths 
integrated as part of human experience.  
On the other hand, the Ford Foundation suggests that: 
Sexuality encompasses the sexual knowledge, beliefs, attitudes, 
values and behaviours of individuals, and is an integral part of the 
personality of every human being. Sexuality develops through the 
interaction between the individual and social structures, 
influenced by ethical, spiritual, cultural and moral factors. Its 
various dimensions involve the anatomy, physiology and 
biochemistry of the sexual response system; identity, orientation, 
roles and personality; and thoughts, emotions and relationships. 
Sexuality begins before birth and lasts a lifetime. Full 
development of sexuality is essential for individual, interpersonal 
and societal well-being.  
        (Ford Foundation, 2006: 18) 
The Ford Foundation holds the view that sexuality can be described as a personality of 
any agent and it is influenced by structures surrounding the agent. One can then argue 
that sexual preferences can be a learnt behaviour. In this view, sexuality does not only 
include sexual knowledge, beliefs and attitudes but it is also a matter of how individuals 
adapt to moral factors transmitted by their social structures. The debate around sexuality 
cannot be won as sexuality can be defined in terms of sexual desires, sexual experiences 
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and sexual genes. In this respect, sexuality is depicted as an ideally preferred part of an 
individual. The research will unpack issues of sexuality through the lenses of sexual 
orientations.  
3.2.1 Sexuality as a cultural aspect 
According to Stevens (2015: 1), human sexuality is central to culture. The main factor that 
links sexuality to culture is societal norms. Tskhay and Rule (2014: 3) state that sexuality 
is being viewed as a cultural aspect because some cultures attach a special meaning to 
it, through religion and associated beliefs. The meaning attached to sexuality 
encompasses what is observed as right and wrong in different societies. Therefore, 
cultural factors play a major role in shaping human sexuality and bringing limitations to 
human preferences. Furthermore, in a report presented by the Ford Foundation (2006: 
9), it is stated that culture, as a factor, deeply shapes the possibilities and boundaries of 
an individual’s life. Culture, as a social structure, includes beliefs, attitudes, values, 
knowledge, norms and principles that are assumed to guide people. Anyone living outside 
those assumed social structures is deemed anti-cultural. Moreover, Parker and Aggleton 
(2006: 45) maintain that sexuality is facilitated by historical and cultural factors.    
As stated by Ubillos et al. (2000: 71), an explanation of sexuality, given by a culturist, will 
strain the importance of norms and values, aims and principles in life. In a cultural 
viewpoint, sexuality cannot be separated from the norms and values that bind society. To 
deepen the understanding of sexuality as a cultural aspect, Tskhay and Rule (2014: 18) 
argue that culture is the main drive that influences the concerns around society and family 
acceptance and ability to maintain sexual preferences. Similarly, Parker and Aggleton 
(2006: 46) comprehend culture as a fundamental tool in structuring of sexual behaviour 
and attitudes. The perceptions on accepted sexual behaviours are rooted on the culture 
that people are born in and the society they are raised in. Traditional views on sexuality 
have excessive impact in preserving certain behaviours, thus, leading to clashes with the 
evolving expression of sexuality by individuals and groups. Hence, the Ford Foundation 
(2006: 9) states that a culture’s response around matters of sexuality can affect whether 
an individual is safe or unsafe, ill or healthy, rich or poor, employed or enslaved, treated 
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with justice or with contempt. Reflecting on this view, individuals can be caged or 
oppressed sexually while society is striving to maintain culture. In addition, Parker and 
Aggleton (2006: 56) argue that we cannot disregard the role that culture plays in shaping 
sexual behaviours.  
Undie and Izugbara (2011: 2) argue that African contexts are not stand-alone properties 
or events. They are linked to a community, which frequently sees the individual as a part 
of it. It is, therefore, cultural to observe and maintain what is supposed to be right in any 
particular community. However, the gap between what is normative and real life cannot 
be ignored. There are a number of major topics left undone in African context, same-sex 
sexual relationships being one of them. Tskhay and Rule (2014: 8) articulate that in an 
African context, non-traditional gender identities are viewed as a disease that 
necessitates a cure. Sexual preferences that are outside African cultural acceptance are 
regarded non-African and non-traditional and, consequently, not normative. This 
highlights the major impact of culture and its limitations to human life.  
Sexuality, as a cultural aspect, exposes cultural expectations on gender identity. As 
stated by Stevens (2015: 3), in traditional societies, sexuality is frequently dominant in 
myths of life. The way people conduct themselves sexually is given a critical observation 
by society. There are beliefs and conditions pinned to sexuality. Davis and Whitten (1987: 
76) state that human society has normative expectations about sexual practices. The 
myths around sexuality and the expected sexual practices from society strengthen the 
bond that makes sexuality to be viewed as cultural. Parker (2008: 255) introduces what 
he calls sexual “scripts” that exist in different social settings. According to Parker (Op cit.), 
“scripts” are a metaphor for hypothesising the production of behaviour within social life. 
Parker narrows the notion of “scripts” to sexuality. He states that these sexual “scripts” 
organise the structure and possibilities of sexual interaction in a variety of ways. What 
Parker refers to as sexual “scripts” is similar to what Stevens (2015: 3) refers to as societal 
myths. Both the notion of “scripts” and “myths” exist to highlight the influence of cultural 
structures on human behaviour and the sexual preferences.  
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Although thoughts around sexuality seem to change rapidly, culture continues to be the 
main inspiration that shapes sexual orientations.  According to Tskhay and Rule (2014: 
8), culture has the power of questioning what is sinful and strange. Moreover, these 
scholars state that culture has the supremacy of enquiring gender identities and bringing 
forth sexual expectations. It is, therefore, debatable that sexuality will remain a cultural 
aspect, particularly in tradition rooted societies. The motive is that sexuality is classified 
with norms, beliefs and values that determine what is wrong or right in different 
communities. Cultures with strong certainty always emphasises on maintaining traditional 
roles and social control. Undie and Izugbara (2011: 6) articulate that communities with 
strong cultures value the assumed roles for different genders. Meyers (1997: 139) 
articulates different gender roles. He states that traditionally, men are assumed the role 
of providing, supporting and leading the family. Moreover, in general, men are expected 
to grow their family lineage. Contrary to these roles, women are assumed roles of 
nurturing children and building a home. Davis and Whitten (1987: 78) argue that 
assimilation, acculturation and urbanisation will possibly result in changes in gender roles 
and sexual practices. However, the thoughts and beliefs around assumed gender roles 
in different societies are the major obstruction to changes that influence the shaping of 
gender and sexual orientation. With that being said, culture impacts sexual acceptance 
in a range of ways. However, the question is whether sexuality will remain an unchanging 
human factor in traditional communities, irrespective of the rapidly changing world.                   
3.2.2 Sexual Orientations 
The International Commission of Jurists (2009: 20) marks that sexual orientations refer 
to each person’s aptitude for deep emotional, affectional and sexual attraction to 
someone. They further articulate that sexual orientations refer to a person’s capacity for 
intimate and sexual relations with individuals of a different or same gender. With the 
definition given above, sexual orientation, as a phenomenon, does not give factual 
evidence of whether persons must have sexual relations with people of different gender, 
same gender or both. The Academy of Science of South Africa (2015: 18) states it clearly 
that sexual orientation is a notion that is predominantly about attraction and is defined 
mostly by the sex of those whom one is attracted to. The attraction can be homosexual, 
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heterosexual or bisexual. Hebl (2000: 10) gives a brief definition of sexual orientation. He 
states that it can refer to homosexual relations, where it is same gender attraction; 
heterosexual relations, where it is opposite gender attraction and bisexual relations, 
where it is same-sex attractions. 
The European Union Agency for Fundamental Rights (2009: 24) points out that sexual 
orientations refer to each person’s emotional and sexual attractions. Mock and Eibach 
(2011:2) further articulate that sexual orientation is defined by the nature of individual’s 
feelings for men, women or both. The Academy of Science of South Africa (2015: 2) 
argues that the orientations are biologically based, mainly innate and mostly 
unchangeable. These scholars shy away from referring to sexual orientations as sexual 
preference. This is because of the understating that one does not get to choose which 
sexual orientation they fall under. It comes naturally, as they grow, and it is part of their 
biological identity. In addition to the above view, Mabvurira et al. (2012: 219) proclaim 
that one’s sexual orientation is not a matter of choice. It is not up to an individual to choose 
to be homosexual, heterosexual or bisexual. On the contrary, Sahni et al. (2016: 61) state 
that psychodynamics hold the view that humans are born with unfocused sexual libidinal 
drives, thus innately bisexual. According Sahni et al. (Op cit.), sexual orientations are 
influenced by individual’s experiences from parents and people surrounding them.  
Maleiro and Pinto (2015: 1) maintain that sexual orientations can be defined as a set of 
meanings through which people label their sexual attractions.  The phenomenon cannot 
be assumed to remain static, it can alternate over time. The Academy of Science of South 
Africa (2015:19) states that sexual orientation has, at least, three influential dimensions, 
which are attraction, behaviour and sexual identity. They define attraction as one’s 
feelings or insights about which gender they are drawn to, behaviour as what one does 
sexually with whom and sexual identity as how one refers to their sexual orientation. 
Sexual orientation, as an extensive phenomenon, acts as a canopy to all sexual 
preferences which are homosexual, heterosexual, and bisexual. For the present study, 




3.2.2.1 African societal attitudes towards homosexuality 
As it has been stated earlier in this discussion (1.6.1) Helb (2000: 10) maintains that 
homosexuality refers to sexual orientation towards members of same sex. The term 
“homosexual behaviour” refers to “erotic activity between two or more individuals of the 
same genetic sex” (Davis and Whitten, 1987: 78). Homosexuality, as a sexual orientation 
refers to individuals who are physically and emotionally attracted to people of the same 
gender. Furthermore, the Academy of Science of South Africa (2015: 19) states that 
people who identify as homosexual are known as gays (men) and lesbians (women).  The 
issue of homosexuality is very sensitive in most African societies and, as a result, it carries 
damaging stigma. However, Sahni et al. (2016: 59) point out that homosexuality is not a 
rare phenomenon in Africa. They claim that it has been predominant since time 
immemorial. Barry (2014: 15) state that the phenomenon relied on how different societies 
regarded it. Moreover, Mabvurira et al. (2012: 219) argue that Africans knew and are 
aware of homosexuality. These scholars further state that Africans practiced it and, in 
some cases, even honoured sexual relations between people of the same gender.    
Attitudes towards homosexuality vary in different societies. The European Union Agency 
for Fundamental Rights (2009: 10) proclaims that attitudes towards homosexuality will 
differ depending on the environment that homosexual people live in. Mireshghi and 
Matsumoto (2008: 372) add that each culture and country differs in the kinds of challenges 
its homosexual members are facing within their communities. According to Foster and 
Tripp (2015: 12), African natives view homosexuality as an immorality forced on their 
cultures by the European colonists. Based on several researches that have been 
conducted in Africa regarding homosexuality, it is discovered that Africans hold the view 
that homosexuality is not African, thus a colonial legacy. With such beliefs mounting in 
society, homosexual people have been victims of negative attitudes.  Mabvurira et al. 
(2012: 218) state that the negative attitudes towards homosexuality centre on 
stigmatisation, prejudice and discrimination justified by both religious and cultural beliefs.  
Srikanth et al. (2016: 33) are of the view that homosexuality is seen as a contentious 
concept in some cultures. People are not comfortable around homosexual individuals. 
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Most of African countries consider homosexuality taboo thus unacceptable. In a study 
conducted by Lesch et al. (2017: 127), it is articulated that most South Africans hold the 
view that lesbians, gays, bisexual and transgender (LGBT) people are behaving in an 
unacceptable manner. Lesch et al. (Op cit.) reveal that about 44% of students, who were 
participants in their study, believed that gay and lesbian relations should not be socially 
accepted and that they are sin. They further articulate that people believe that 
homosexual relations should only be tolerated if they are practised in private spaces like 
private homes. The minority of participants in this study represents the negative attitudes 
that still exist within South African societies, regarding homosexuality. Lesch et al. (Op 
cit.) also exposed that there is high predominance of negative attitudes towards 
homosexuality in South African male and traditional religious individuals.  
“Same-sex practice, homosexual lifestyles or being gay is widely resisted on the African 
continent” (Matalino, 2017: 59). Matalino (Op cit.), holds a view that homosexual lifestyle 
is extensively repelled in the African continent. The resistance is based on the idea that 
such behaviour will contaminate basic principles and beliefs of African reality.   
Furthermore, he states that practices of homosexuality are seen as an insult to traditional 
communities. Traditionally rooted communities are reluctant to accept cultural evolution. 
Negative attitudes raised by conservative societies may be rooted in the fear of change. 
Mabvurira (2012: 219), in his study, highlights that among Zimbabwean communities 
there are so many misconceptions and fears around homosexuality hence many people 
are uncomfortable with the concept. The rebellion against homosexuality in most of 
African societies is perpetuated by the fear of change and fear of the unknown. In many 
African countries, culture is a treasure that they are not willing to let go or modify. It is 
deemed as their identity and self-pride. In addition, Mabvurira (Op cit.) argues that the 
negative attitudes towards homosexuality, among African families, arose from the fear of 
losing their credibility in society.  
Matalino (2017: 63) further state that most of South African cultural communities consider 
homosexuality taboo and strange. They also hold the view that it is an attempt to forcefully 
change their African cultures. In his study, Matalino (Op cit.) draws an example from two 
Zulu customs, ilobola (a bride price traditionally paid to the bride’s family as a symbol of 
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gratitude by the groom’s family) and umemulo (a ceremony celebrating the coming of age 
of a young woman). He uses these two examples to elaborate further on some of the 
main factors that lead to negative attitudes towards homosexuality in cultural 
communities. It is rather bizarre and unthinkable for a Zulu man to do a ceremony of 
umemulo in a quest for celebrating his femininity. It is also strange for a Zulu man to pay 
ilobola to another man’s family as a token of appreciation to the family before they marry. 
Therefore, attitudes towards homosexuality are rooted in such traditional practices 
because African societies take culture seriously. As a result, they perceive homosexuality 
a non-African practise.  
In African societies, the community has a role of shaping an individual. Consequently, 
people have no room to personally determine what they want to be. Allotey (2015: 1) 
points out that the African continent is seen as a high homophobic continent, with low 
acceptance for homosexuals. In African communities, solidarity and collaboration is vital 
for their survival. Matolino (2017: 41), therefore, states that homosexuality, in different 
African communities, is condemned as harmful to collective interests of the community. 
Moreover, he states that people believe that it is against the rhythm and perpetuation of 
life in Africa. In an outer layer, Allotey (2015: 16) argues that a common belief expressed 
by African communities towards homosexuality is that it is alien to African culture. As a 
result of societal attitudes in our communities, Rowley (2016) maintains that a lesbian, 
gay and bisexual person can encounter disapproval and stigmatisation. Moreover, 
Mabvurira et al. (2012: 219) proclaim that the minority of homosexuals in Zimbabwean 
communities, after disclosing their sexual orientations, are perceived as a threat to morals 
of black African communities. Barry (2014: 27) holds the view that most of black African 
communities are prevalent towards homophobic acts, which results in insensitive 
judgements to homosexual people.  
According to Allotey (2015: 25), another factor that contributes to negative attitudes 
towards homosexuals is the desire to maintain gender roles among African societies. In 
the midst of traditionally rooted communities, it is significant to observe and preserve 
gender roles. Foster and Tripp (2015: 12) contend that the major contributing factor of 
Zimbabweans to apparent incapability to understand or accept homosexuality is due to 
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the importance of fertility in their culture. The concerns around homosexual relationships 
in Zimbabwe, as stated by Foster and Tripp (Op cit.), include the inability to produce 
offspring. Based on this view, the concerns subsequently rose from the importance of heir 
in most African countries. In his article titled ‘Getting to Rights’, Kerrigan discusses the 
topic of fertility. He states: “Who’s going to occupy Uganda 20 years from now if we all 
become homosexual? We know that homosexuals don’t reproduce” (Kerrigan, 2014: 41). 
He emphasises that social attitudes towards homosexuals may be linked to the fear of 
deterioration in reproduction and, as a result, will stagnate the growth of African 
popularity. Hayes (1997: 363) mentions that in the history of homosexuality, men are 
significantly more likely to receive prejudice and hate speech compared to women. Also, 
men in general are likely to show negative attitudes towards all homosexual people.   
According to Allotey (2015: 26), religion serves as one of the resilient predictors of societal 
attitudes towards homosexuality. In a study completed by Rowley (2016) on attitudes 
towards homosexuality, it is shown that religiosity has a major influence on homo-
negativity to both gays and lesbians. Sahni et al. (2016: 60) articulate that in the Christian 
religion, homosexuality is considered a sin. Therefore, most people who are Christians 
show negative attitudes towards homosexuals. Moreover, Harvey (2013: 2) maintains that 
Christians use Bible quotes to prevent LGBT members to pursue their identity.  The 
international Commission of Juristic (2009: 5) points out that social values and views of 
good manners have frequently been based on the religious ideology of morality.   
Rowley (2016: 5) avers that attitude towards homosexuality go a long way. They can 
either indicate acceptance or non-acceptance of homosexuality in different communities. 
The European Union Agency for Fundamental Rights (2009: 10) expresses that 
homosexuality has been respected and condemned throughout recorded history, 
depending on the culture in which they occurred. Furthermore, they state that the most 
common negative attitude towards homosexuality is verbal aggression. Homosexual 
people are subjected to hate speech, sexual assaults and hate incident. Allotey (2015), 
in his article titled ‘Perceptions of Youth towards homosexuality in Ghana’; discusses 
some of the examples of hate speech towards Homosexual people in Ghana. He states 
that Ghanaian culture recognises and labels men and women who are homosexual. They 
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are labelled Obaa Narima (woman-man). Such name labelling attitudes do exist among 
South African societies as well. In a common township shame, homosexual people are 
generally called ndoda-mfazi (woman-man). In addition, Rowley (2016: 5) argues that an 
international study conducted in year the 2014 shows that homosexual people are being 
referred to by using verbal slurs such as “faggot” ( a male homosexual) or “dyke” (a female 
homosexual). Mabvurira et al. (2012: 218) contend that in some African communities, 
negative attitudes and self-isolation towards homosexual individuals have resulted in 
people believing that, anyone talking anything positive about homosexuality might be a 
justification that they are one of them.  
Attitudes towards homosexuality might not remain static, they might shift over time. Lesch 
et al. (2017: 129) dispute that globally, attitudes towards homosexuals have become 
increasingly more acceptable. According to the Academy of Science of South Africa 
(2015:22), many societies have changed their laws, policies and social practices to warm 
up to homosexual individual’s rights. Rowley (2016: 7) also maintains that attitudes are 
changing slightly in different age groups. Young people are accepting and normalising 
homosexuality while some few older people are still showing prejudice and negativity. In 
the spirit of changing attitudes towards homosexuality, Barry (2014: 22) proclaims that 
there is increasing awareness against homophobic acts in Africa. There are also different 
organisations like African LGBTI Human Rights Defenders in place, to ensure safety and 
comfort for homosexual people. Moreover, in the notes published by the Home Office 
(2020: 9), it is stated that there are more promising marks that attitudes may be changing 
in an ethnically and culturally diverse society.  
3.2.2.2 Shifting paradigms towards homosexuality  
Throughout the 21st century, a shift in representations of homosexuality has been drawn. 
In South Africa alone, usual attitudes towards homosexuality have undergone a major 
revolution. Rudwick (2011: 90) claims that though African leaders are openly 
homophobic, the South African constitution has, since 2006, granted LGBT members 
human rights. He further articulates that South Africa holds an exceptional position on the 
African continent when it comes to official recognition of homosexuality. Holding a similar 
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view is Witeck (2011: 150), who states that, for the first time in history, South Africa, on 
17 June 2011, along with 40 other nations, convinced members of the United Nation’s 
Human Rights Council to sign a resolution condemning oppression against LGBT 
individuals. In addition, in his dissertation, Masese (2009: 10) proclaims that in the year 
2006 South Africa became the first African nation to legalise same-sex civil unions, fifth 
in the whole world. Furthermore, Harvey (2013: 16) states that South Africa is the first 
nation in the African continent to legalise same-sex marriages and pass anti-
discrimination laws based on sexuality. The fact that homosexuality is now legal in South 
Africa appeals for shifting paradigms towards homosexuals. Moreover, it calls for all 
societies to handle the matter with caution.  
As Dalacoura (2016: 2) states, homosexuality has, in recent years, turned out to be a 
source of extreme cultural contestation at a universal level. It is perpetuating a challenging 
debate between Western and non-Western values. Ilikbaer (2017: 5) argues that 
traditional societal values and norms that had existed within African communities are 
being replaced by secular-rational values in modern advanced industrial societies. 
Societies at large are dynamic, they certainly change over time. Therefore, the shift of 
perceptions and attitudes towards homosexuality cannot be ignored. According to Rudy 
(2016: 59), individuals’ lifestyles do not remain fixed, as there are noticeable changes in 
principles, perceptions, concepts and points of view. The changes are influenced by 
globalisation and popular culture that societies are exposed to over time. Moroni (2014: 
19) points out that, according to Blackmand and Horstern, people, as social actuaries, 
respond to information they obtain from the mass media and other sources that influence 
inferences about human nature. With that being said, homosexuality remains a concept 
that is an indication of the shifting ideologies that comprehend humanity.  
Homosexuality, as a phenomenon, is widely questioned and discussed. Many people are 
now considering that LGBT culture has become a wonder in social life. Du Pisani (2012: 
183) holds the view that research has pointed to the evidence of increasable practices of 
same-sex relations in different South African regions.  In many ways, society is recently 
warming up towards homosexuals. They acknowledge the existence and dignity of LGBT 
people. Witeck (2011: 150) is of the view that homosexual members, who were previously 
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living in fear, are fast becoming more visible, more empowered and more confident with 
their sexual orientation. Moroni (2014: 38) adds that new patterns of life advocate that 
homosexual people should eradicate themselves from hetero-normative oppression and 
begin to define themselves for themselves. According to Walton (2018: 1337), individuals 
and groups have the right to choose their own culture and identity, and to later change 
that choice without any judgement or discrimination. It is for this reason that Walton (op 
cit.) further articulates that Africa as a continent has often been hostile to lesbian, gay, 
bisexual and transgender people. However, in recent years, it has achieved progress in 
shifting attitudes towards homosexual people for the better. He draws his examples from 
Mozambique and Seychelles that had recently reformed their criminal codes to remove 
all laws which criminalised same-sex acts. 
“The notion of unchanging sexuality for all Africans is out of touch, not only with the 
realities of lives, experiences, identity and relationships but also with current activism” 
(Walton, 2018: 1332). The changing world requires change of attitudes, mainly if societies 
are exposed to other cultures. Social tolerance and acceptance of homosexuality in the 
West has a great influence to how Africans perceive this notion. The influence the 
Western culture has over African culture is increased by the great infusion of different 
cultures through travelling, which adds on newly formed realities of life experiences and 
identity. Ayoub and Garietson (2015: 12) argue that cross-border interactions increase 
change of attitudes because of exchange of ideas and cultural contact. In this regard, 
travelling and media are viewed as a large influence on individuals’ exposure to social 
changes. Gonta et al. (2017: 24) are of the view that, as acceptance of homosexuality in 
the media and other countries improves over time, so have the viewer’s attitudes towards 
it. Access to media acts as an instrument for diffusion of popular culture.  As stated by 
Harvey (2013: 5), the portrayals of LGBT members in mass media aided to reinforce 
public opinion regarding the LGBT community and reduced public hostility and lessened 
violent hate speeches against homosexual individuals. Similarly, Moroni (2014: 12) 
argues that television reflects society and it teaches social standards to viewers. As a 
result, media at large shows the representations of shifting ideologies towards oppressive 
restrictions imposed upon homosexuals. Moreover, it happens that one of the consistent 
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factors contributing to shifting paradigms towards homosexuality is the entry of young and 
liberal group into media.   
Mass media is warming up around homosexuality through different channels such as 
movies, plays, radio and reality shows. The themes that focus on homosexuality are now 
mostly found in literary works. With increasing broadcast of homosexuality it can be 
regarded a fallacy to assume that all people hate LGBT members. Moroni (2014: 56) 
regards this period as a period of mutual education, wherein homosexual and 
heterosexual comparably learn how to integrate both parties into hegemonic social 
categorisation. Moroni (Op cit.) further states that the changing patterns of sexuality in 
the 21st century require both homosexual and heterosexual to join together and attempt 
learning from each other how new cultural norms should be structured. The inclusion of 
homosexuality in the media unchained a number of homosexual individuals who were 
afraid to publicly practice their sexuality. Media also presents role models for young 
homosexuals by bringing out a sense of belonging and mutual understanding to different 
societies. In his thesis, Cook (2018: 27) gives evidence that a number of LGBT members, 
on TV and radio broadcasts, have increased since 2001. Consequently, this increased 
awareness and tolerance of homosexuality in African communities. According to Ayoub 
and Garietson (2015: 1), Scottish gay right activist stated that attitudes towards 
homosexual members got better with greater visibility of lesbian and gay people in the 
media.  
Kerrigan (2014: 40) holds the view that traditional ideas and patterns of life co-occur with 
social changes. African societies are now exposed to a culture that includes discussions 
of gay issues. South Africa, being the most diverse nation, is adapting to homosexuality 
in the name of cultural rights. Walton (2018: 1337) pronounces that for cultural rights to 
be met in an equal manner, they must include five conditions. The conditions are the 
availability of cultural goods; accessibility to opportunities to practise one’s culture; 
acceptability of different cultures; adaptability of diverse cultures in society and 
appropriation of cultural rights. With the shifting ideologies in various communities within 
gay families, Africans have found precise ways to tolerate homosexuality. Rudwick (2011: 
92) holds the view that in the Zulu nation, many Zulus have found specific ways to 
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reconcile their same-sex orientation with Zuluness. Rudwick (Op cit.) further states that 
Nonhlanhla Mkhize (Zulu homosexual), in responding to King Zwelithini’s anti-
homosexual speech, states: 
“Zulu lesbian and gay people are women and men, they were 
born Zulu and would die Zulu. King Zwelithini can never take that 
away from them even if he wanted to. Being Zulu is part of their 
identity. I am a proud black, lesbian Zulu woman. I am 
fundamentally in tune with my culture. I do not need prayer or an 
Inyanga to heal me. I am healthy, intelligent and beautiful. My 
family, partner and community are proud of me.”  
                                                                             (Rudwick, 2011: 97) 
African communities are slowly opening up to homosexuality. Homosexuals are now 
freely and unapologetically disclosing their sexual orientations. There is a new indication 
of self-love and pride among LGBT members, as Nonhlanhla states that she is a proud 
black, lesbian Zulu woman. On the other hand, close interpersonal interactions with 
members of homosexual orientation among different families, have broadened their 
perspective. The Human Sciences Research Council (n. d.) conducted a research and 
their sample revealed that 2 in 4 South Africans accept a gay family member and 51% of 
all South Africans believe that LGBT people should have rights. This report supports 
Nonhlanhla’s statement that family, partner and community are proud of her as an 
individual. However, there is still a number of Africans who still maintain that 
homosexuality is un-African. 
Harvey (2013: 6) is of the view that religion has defined gender and sexual norms 
throughout history. Raising a similar view is Ilikbaer (2017: 5), who mentions that the 
disapproval of homosexuality came together with religion, explicitly Christianity and Islam. 
However, these norms have changed over time to accommodate popular culture.  A 
South African profound Bishop, Archbishop Desmond Tutu, in his speech, stated: 
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"The church of Christ, far from being inclusive and welcoming of 
all, has over and over again pushed many to the periphery; 
instead of being hospitable to all, it has made many of God's 
children outcasts and pariahs on the basis of something which, 
like race or gender, they could do nothing about their sexual 
orientation” 
(Masese, 2009: 21) 
Tutu claims that the church needs to accommodate all people regardless of their 
differences. They need not make people doubt that God is their God. The speech 
presented by Archbishop Desmond Tutu shows revolutionary religious views towards 
homosexuality. 
Other factors that have contributed to shifting paradigms towards homosexuality in South 
Africa are human rights and democracy. Ilikbaer (2017: 17) holds the view that democratic 
nations facilitate gay rights easier when compared to conservative nations.  South Africa, 
as a country, is guided by a constitution which states clear coherence of human rights. 
This creates greater chances of changing attitudes towards homosexuality. The changes 
are achieved through the reinforcement of laws. It has been stated above that South 
Africa was the first country to legalise homosexual acts in the African continent. Bleakley 
(2018: 7) contends that the inclusion of homo-normative representations on human rights 
makes it difficult for the anti-homosexual people to express their views. Consequently, 
there is obligatory change of attitudes towards homosexuals and preservation of opinions 
against LGBT members.  Moreover, Amala et al. (2019: 175) state that the universal 
declarations of human rights adopted by the United Nations in 1948 testify that “All human 
beings are born free and equal in dignity and rights”. Therefore, all nations under United 
Nations are obligatory to recognise and respect LGBT members world-wide. Hence, 
Rudwick (2011: 90) maintains that although some Africans are homophobic, the South 
Africa constitution has, since 2006, granted gay human rights and this completely 
changed the pattern around homosexuality approaches. 
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3.3 Morality as a cultural aspect 
According to Wong (2013: 3), morality is a cultural aspect that was developed to enable 
and assemble social co-operation within a community. Furthermore, Wong (Op cit.) 
articulates that morality, as a concept, is concerned with what would benefit or harm 
people. 
Coetzee and Roux (2003: 71) understand morality as a set of rules for both the living and 
dead. These scholars comprehend the concept through African lenses. They state that 
morality acts as a mechanism to join the living and the dead. According to their 
understanding, the wishes and prospects of how people should behave are passed 
through ancestry. Moreover, they hold the view that the rules and expectations of the 
dead are to be advanced by the living through dreams and rituals. In this regard, morality 
refers to a set of rules that are inherited by society. 
According to Husien and Kebede (2017: 58), morality has to do with a certain agreed 
upon collection of standards that should guide how humans act. They further state that 
morals can be understood as social values, norms, and mores that blend and define a 
community.  
Nel (2008: 32), in his attempt to define morality as an African concept, states: “African 
morality is not necessarily based on religion or faith, but on the beneficiary values of 
collective family and community well-being, without dissolving the individual’s character”. 
Reflecting from this view, the researcher views morality as referring to a state of societal 
well-being. Morality, as a cultural aspect, is there to ensure harmony, solidarity and peace 
among different societies.  
In this research, morality is comparably viewed as the scholars above do. It is understood 
to be a cultural aspect that depicts societal judgements on what is right and wrong or what 
is good and evil. It is a concept that is open to adjustments to fit the authenticity in 
community from which the morals arise. Moreover, as the scholars have expressed, it 
guides human life.     
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3.3.1 African indigenous moral values 
In every society, morality is an essential entity to all human beings. In Africa, Husein and 
Kebede (2017: 59) argue that what is considered morally good is apprehended to be what 
is acceptable to humans. They further state that, what is considered morally good among 
Africans should bring prosperity, contentment, respect, dignity and joy to man and his 
community. In contrast to good morals, Africans believe that bad morals bring disgrace, 
misery and misfortune for the community. Van der Walt (2003: 52) holds the view that 
since the existence of time in Africa, a shared morality has been a cement of society. 
Shared morals stress hospitality, truthfulness, charity, loyalty, honesty, generosity, 
solidarity and respect. Africans believe that all these aspects, which constitute good 
morals, bring homogeneousness and peace within their communities. Moreover, they 
prevent social division due to social class and hate acts. Also, Casmir et al. (2014: 398) 
emphasise that in African moral belief system, a man who has lost his dignity is no longer 
in touch with his societal values.    
As stated by Husien and Kebede (2017: 61), Africans do not perceive themselves as 
discrete and individuals. Within African societies, communalistic morals are stressed 
diligently. Helping someone in distress is part of African daily life. What is mostly stressed 
within indigenous Africans is the spirit of Ubuntu. According to Mtumane (2017: 3), among 
Africans, Ubuntu is an essential value of life. This is a concept that has been an African 
mechanism for years. It advocates that the well-being of an individual can be realised 
through good relationships with others. This concept is against revenge, greed, hate, and 
ego among people. “It aims to provide a unifying vision of community built upon 
compassionate, respectful and interdependent relationships, a community in which 
responsibility is collective and in which others are treated as extended family or siblings” 
(Swartz, 2006: 560). The concept serves as a moral conduct for African societies. Okoro 
(2010: 149) is of the view that the concept is grounded on the basis of societal harmony 
and solidarity. In addition, Mtumane (2017: 7) maintains that the concept enhances social 
good-will.  Husien and Kebede (2017) state that the saying that has always channelled 
Africans is: “I am because we are, and since we are therefore I am”. This motto blends 
together with the concept of Ubuntu. Moreover, Van der Walt (2003: 55) proclaims that 
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Africans are about obeying the will of the community and pursuing the well-being of 
human beings, notions about individual rights are comparatively unusual in traditional 
African moralities.  
According to Igboin (2011: 100), in African societies the moral value of family cannot be 
over emphasised. What acts as a solid foundation for good moral practices among African 
families are: responsibility, accommodation, kindness, honesty, compassion, hospitality, 
love, diligence and dignity. Okoro (2010: 140) adds that another aspect that identifies with 
African morals is the general peace building spirit. He states that it constitutes of peace 
making and peace keeping. All these aspects form the bedrock for African moral values. 
Igboin (2011: 101) further enhances that in African societies, family is not determined by 
blood but by the well-being of everyone hence the emphases is in communalistic morals. 
Sibani (2018) holds a view that the decent family structure in African societies was 
reached through the exceptional sense of good human relation. Sibani (Op cit.) is also of 
the view that African people have had the ability to relate pleasantly and tolerant of each 
other. Moreover, they had respect for communal authority and elders.   
Husien and Kebede (2017: 61) articulate that the ancestral belief system has always been 
reflected as the most distinctive features of African morality. The act of what is right and 
wrong or what is good and evil is passed through ancestry. Literature on African culture 
and identity has stressed the importance of respecting ancestors as an African moral 
code of conduct. As outlined by Mtumane (2014: 24), ancestors are deceased human 
beings who are assumed to be living in the spiritual world. Mtumane (Op cit.) further 
articulates that, among Africans, ancestors are considered as a linkage between human 
beings and God. According to Van der Walt (2003: 60), contrary to Christianity, traditional 
African morality does not rely on judgement of moral actions in life after death. However, 
the emphasis is on Botho-Ubuntu among societies. The African moral conduct stresses 
that societies should seek guidance from their ancestors and mirror their ways of living to 
maintain social order. Moreover, Ushe (2011: 5) argues that in African traditional religion, 
morals play a significant role of developing the society. In the African moral conduct, no 
matter where it is based, the priority is doing right by the community.  
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Traditional African morals value human well-beings. According to Ushe (2011: 5), some 
values are identified to encourage human well-being. These values include respect for 
people’s property, discipline, accountability, marriage and respect for human life. This 
scholar further states that these morals prevent immoral acts similar to rape, co-habiting, 
crime, disrespect, immoral sexual acts, murder and lies.  Moreover, Metz (2007: 338) 
proclaims that African morals grasp some acts to be wrong. These acts include stealing, 
breaking promises, raping, lying and killing. Such acts do not promote long-term 
community well-being. Metz (Op cit.) refers to them as unloving acts which generate 
social division and ill-will.  
While one can attempt to discuss indigenous African morals, they cannot exhaust the 
topic. There are a number of aspects that identify with African morals. From the foregoing 
discussion, it can be concluded that African morals value human life, community, honesty, 
hospitality, discipline, protection, respect, love, charity, generosity, solidarity, 
responsibility, accountability, etc. Therefore, it can be said that African morals strive to 
provide a good basis for human life.   
3.3.2 Acculturation of moral practices 
According to Hartel et al. (n .d.), the process of acculturation can be understood as one 
which has constant contact with a new cultural group and results in mental and 
behavioural modifications in an individual. These scholars further outline four distinct 
contributors of acculturation, which are assimilation, where one adopts another culture; 
integration, where one is joined into a larger society and consequently adjusts to fit in; 
and de-culturation and rejections, where one is strongly identifying with the new culture. 
Hakim-Larson and Menna (2016: 36) comprehend acculturation as a process of adopting 
the culture of the host that is different from one’s ethnic and heritage culture. According 
to these scholars, the acculturation process is determined by dissimilarities and 
similarities between two cultures.  Holding a similar view is Sibani (2018: 65), who 
maintains that acculturation is a process in which members of one group accept and 
implement the beliefs and behaviours of another group. Among the beliefs and 
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behaviours that individuals adopt are: language, identity, morals, common attitudes and 
values.   
In their article titled ‘Acculturation’, Birman and Addae (2016: 4) present another 
perspective of acculturation. They proclaim that acculturation is not only the gaining of 
the culture of the resettlement country through unspoken absorption, but can also refer 
to deliberate teaching of culture as that which is happening at school. Reflection on this 
view suggests that acculturation, in some societies, can be involuntary through the 
content they are offered by different institutions, including the government, media and 
educational sectors.  
The acculturative process is a continuous process, commencing at the moment of contact 
between people of different cultures. It is, therefore, a point that no morals or culture 
remains static. In the contemporary era, morals of African people have been greatly 
eroded due to Western moral influence. According to Soontiens and De Jager (2008: 1), 
from the late 20th century, there has been increasing exposure to foreign cultures 
characterised by the promotion of Western values world-wide. Moral standards, across 
different societies, are narrowly associated with development, evolution and acceptance 
of Westernised norms. Igboin (2011: 101) holds the view that one studying acculturation, 
particularly in the African continent; cannot withstand the influence enthused by 
colonisation in African culture. He assumes that it is through colonisation that Africans got 
exposed to morals such as greed, egotism, rugged individualism, corruption, capitalism, 
oppression and loss of community. Nonetheless, Soontiens and De Jager (2008: 1) 
articulate that there are more variables leading to acculturation. They mention societal 
development and time which lead to trends of acceptance and adoption. Moreover, 
aspects such as age, maturity, life events and experience are also regarded as vital 
facilitators of acculturation.  
The decline of moral values among Africans is catastrophic. The acculturation of western 
morals is taking over the age-long precious values of Africans. Van der Walt (2003: 53) 
is of the view that the present situation in Africa contrasts abruptly with what was 
considered normal in the past. He draws an example from elderly people. He claims that 
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they are crying daily because of confronting behaviours that shock them. They express 
the disapproval of sexual immorality, dishonesty, corruption, crime and violence among 
young people. These, along with other acts, are part of what is believed to be un-African 
morals. One cannot fairly shift the blame of acculturation to youth alone, young people 
are also complaining about the lack of exemplary older members of society, due to 
changes in moral behaviour across people of all ages. Furthermore, Van Der Walt (2003: 
55) argues that over the years, there has been a rapid and intense social change which 
results in fundamental conflicts and division of African people across all ages. 
Husien and Kebede (2017: 61) hold the view that in recent years, Africans are fearlessly 
adapting to tabooed morals. These scholars proclaim that there are certain morals that 
were considered taboo among African communities, such as murder, rape, telling lies, 
stealing, being cruel, saying bad words, showing disrespect, greed and selfishness. 
Sibani (2018: 68), on the other hand, speaks of indecent sexual behaviours that Africans 
have adopted. According to Sibani (Op cit.), what is regarded as indecent sexual 
behaviour includes women going on the road, school, churches and so on, half-naked or 
with sexy clothes that reveal parts of human private body as well. Men have also joined 
in wearing sexy clothes that reveal parts of their body. There are also immoral acts of 
seductions with young males seducing older women and young females seducing older 
men. In an African thought, it is generally taboo not to respect oneself or other people. In 
addition, Birman and Addae (2016: 13) maintain that African youth have adjusted to 
notorious United States culture of sexual activities at a young age, alcohol and drug 
abuse. On the same note, these scholars also highlight the high rate of divorce that they 
claim is due to acts of young people of ignoring their traditions, marrying without the 
consent of parents, which result in quarrels and divorce.  
Igboin (2011: 102) states that there are a number of new morals and values that have 
been adopted and idolised by Africans. He discusses moral acts such as dishonesty, 
cheating and fraud. He holds the view that what used to be ancestral morals of 
uprightness and integrity are diminishing. What used to be moral of valued hard-work and 
labour has been infested by corruption and quick lustful ways to success, through illegal 
smart businesses and organised crimes. Igboin (Op cit.) further argues that the 
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government also, is not free from acculturation as insincerity, dishonesty, unfaithfulness, 
cheat, corruption, irresponsibility, bribery, harassment, favouritism and exploitation 
characterise governance. What Husien and Kedebe (2017: 61) call African well-known 
motto, “I am because you are, and since you are therefore I am”, has slowly been replaced 
by the notion of individualism, which is contrary to the African notion of communitarianism. 
Nel (2008: 40) proclaims that this act is destroying the community life and it is against the 
African principle of Botho-Ubuntu. 
According to Igboin (2011: 101), colonisation gave birth to acculturation which disrupted 
the traditional machinery of the moral homogeneousness practice among Africans. 
Soontiens and De Jager (2008: 4) add that African society has been required to adapt to 
aspects of Westernisation such as the value of materials. Africans were about observing 
the will and well-being of the community. However, due to the assimilation of western 
acts, Africans are now prioritising the self. Individual materialistic values are now 
prioritised more than seeking the well-being of other human beings. Africans are now 
channelled to become more and more ego-centric. Van der Walt (2003: 63) states that 
there is an increasing growth of materialism in Africa. Money and material well-being have 
become semi-gods. He further proclaims that the Western idols that African youth imitates 
are into business, sex, music and social media influences.  
According to Van der Walt (2003: 64), the constant war that Christianity has against 
African morals and values plays a significant role in the process of acculturation. What 
used to be right to African ancestry is now called devilish.  He further quotes Richardson 
when giving opinion regarding Christianity and moral that: 
…the Christian understanding of ethics and the moral life, which 
has been shaped almost entirely by Western culture, has 
seriously impoverished itself by not appreciating and learning 
from the customs, concepts and time-honoured wisdom of Africa. 
(Van der Walt, 2003: 64) 
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Exposure to Western religion led to African societies progressively becoming westernised 
and steadily replacing their own morals. Soontiens and De Jager (2008: 4) maintain that 
the Christian understanding of ethical and moral life was vouched to be necessary for 
salvation and pleasing God.  The acceptance of this by Africans has continued to have 
serious negative effects on the post-colonial Africa and its values. Nel (2008: 30) draws 
another example that supports Soontiens and De Jager’s opinions as he states that the 
African aspects of ritual practice were interpreted in the religious view as a sin. Hence, 
Richardson (1996) holds the view that African morals and values were not appreciated, 
as an alternative, they were changed. 
With the high speed of globalisation, the spread of popular culture cannot be contained. 
Adolescents of all cultures may be exposed to other morals, even without integrating with 
other cultures. This happens through movies, music, television, and available media. 
Therefore, moral acculturation will continue to exist due to increased direct and indirect 
exposure of cultures among societies.  
3.3.3 Sexual Immorality  
According to the Offline Oxford Dictionary (n. d.), immorality refers to the quality of not 
being in accord with the ethics of right or good conduct. Immorality can be ranked with 
wickedness and evilness. Anderson (n. d.) maintains that immorality imposes practices 
that are not of virtue, which may lead to bad repute while an individual is still alive. It is 
tacit that immorality is understood to be the opposite of morality. Monday (2015) 
discusses various sexual immoralities. He sustains that sexual immorality can refer to 
sexual intercourse between people who are not married. Moreover, Monday (2015: 10) 
argues that sexual immorality also refers to permitting of sexual access in exchange of 
money, gifts and favours. Nonetheless, this scholar comprehends sexual immorality on 
the basis of Christian religion, which claims that before God, any sexual intercourse 
outside marriage is evil, therefore, a sin. Monday (Op cit.) further disclose societal 
negative effects of sexual immorality. He claims that it leads to unwanted pregnancy, 
abortions, sickness and diseases, immorality breeds single parenthood, bareness, poor 
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academic performance among adolescents and conflicts amongst people of the same 
society.  
According to Parrinder (2003: 45-56), sexual immorality refers to sexual temptations or 
offences. This scholar further states that sexual immorality goes beyond sexual 
intercourse, to masturbation and imaginations. Holding a similar view is Conway (n. d.), 
who affirms that sexual immorality concerns sexual temptations. Langlands (2006: 309) 
argues that sexual immorality is at the heart of immorality in general. This scholar further 
maintains that sexual immorality includes fornication and adultery.  Abdullahi (2013: 12) 
claims that, in general, sexual immorality challenges sexual norms of societies. Moreover, 
Parrinder (2003: 45) is of the view that sexual immorality contaminates one’s image thus 
changing how people perceive them.  
3.4 Cultural quest in post-colonial era   
Culture is disreputably not easy to define. There seems to be no permanent or universal 
understanding of the concept. According to the Offline Oxford Dictionary of English (n. 
d.), culture refers to the attitudes and behaviour that characterise a particular social group. 
Holding a similar view is Spencer-Oaley (2012: 1), who contends that culture refers to all 
the quality possessed by all people of the same social group. Furthermore, he states that 
the anthropologist Edward B. Taylor defines culture as a complex concept that includes 
art, customs, knowledge, law, morals and beliefs. Based on these views, culture 
comprises of all habits that members of society adopt. 
Grayman-Shimpson (2017: 2) is of the view that culture is a communal meaning-making 
structure which is a collection of history that is conveyed through generations. She further 
states that orientations that constitute culture are purpose, ways of knowing reality and 
truth, the understanding of the nature of reality and value of standards. These cultural 
orientations are part of the shared knowledge that gives meaning to a societal structure.  
According to Tharp (n. d.), based on Latin culture, culture meant “cultivation” or “tending 
the soil”. Based on this view, culture can be comprehended as a cultivator of mental and 
societal well-being. Tharp (Op cit.) further states that it is a mechanism that is driven by 
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what people think, what people do and what people make out of their society.  He 
concludes that culture is shared, learned, transmitted across generations, symbolic, 
adaptive and integrated.  
In this research, culture is not grasped differently. Culture stands as glue that holds a 
particular society and a compass that gives direction to people. Similar to the scholars 
above, culture is referred to as an unfixed societal concept that is filled with knowledge, 
qualities and treasures that are inherited by different generations.   
3.4.1 Cultural conflict among frican nations 
It is relevant to discuss some of the changes in culture and the crisis of adapting to new 
values. Within this context, conflict refers to an opposition between two groups which are 
traditional conservative Africans and modern Africans. The current is a period of the end 
of Africa’s precious history and her systems. “African nations are now faced with global 
paradox, the paradox of being more universal and yet acting more tribal” (Jaja, 2012: 84). 
There is a dilemma nurturing among Africans, between maintaining their culture and 
adapting to universal cultures. Africans are at the cross road of globalisation mainly 
because they are a continent with colonial legacy. According to Diop (2012: 223), there 
is a pressure mounting in Africa with diverse elements that contaminate African version 
of life. Thus, it has caused conflicts among people of same communities.  
Diop (Op cit.) further states that Africans find themselves in a sociological state that is not 
of their own historical making. Maintaining a similar view is Sibani (2018) who disputes 
that the socio-cultural evolution that has occurred world-wide, in favour of Western 
culture, has provoked a cultural crisis among African nations, resulting in tremendous 
negative effects on traditional societies. Brown (1999: 227) holds the view that South 
Africa is a microcosm of these basic cultural conflicts, as it faces the battle between 
protecting the interest of culture or central rights of the individual. The dilemma in South 
Africa is perpetuated by a number of drastic diverse cultural groups centred on ethnicity, 
language, race and religion. Sibani (Op cit.) adds that the conflict is intensified by the fact 
that the majority of the population has given away to European culture. They have also 
appropriated and normalised it beyond their traditions.  
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Idang (2015: 106) drawn his example from the conflict provoked by currency. According 
to Idang (Op cit.), the need for currency is not African culture. He is of the view that the 
introduction of currency has fortified profit orientations among people and enlarged social 
inequalities that are based on economic criteria. Parkash (1993: 13) is of the view that 
this kind of set up has deviated from the sense of community which is a vital characteristic 
of Africans. The advocacy of material value has created conflict that has resulted in 
improved social systems of misconduct, bribery and greed. Sibani (2018) further 
articulates that the new dimensions portrayed by African communities are lacking good 
human relations, sense of the sacredness of life, sense of the sacred religion, and 
hospitality; which were highly valued principles and norms among African nations. 
Furthermore, he stresses the lack of the value of sharing among Africans. With the new 
culture growing due to cultural changes, people fight, kill and bulldoze their way to high 
standards of life and positions of power. The advocacy of living together in harmony and 
peace has severely diminished. As a result, there is a conflict of ideology among societies.   
Parkash (1993: 2) avers that the traditional African and modern (western) cultures that 
came into contact through colonisation significantly vary in philosophy and social 
structure. Traditional Africans strongly identify with their past which is passed through 
ancestors and they are devoted to rituals. In contrast, modernity looks into nature and the 
present which value change. The momentous alteration of ideology and social structure 
has intensified some conflicts among African cultures. According to Sibani (2018), 
traditional ways of worshiping have been changed and modernised, creating conflict 
between conservatives and modernists in Africa. The core Western religious values are 
in conflict with core values of many traditionalists. Brown (1993) discusses the religious 
conflicts stimulated by westernisation among African societies. He maintains that with 
both the religions, at the top of the order it is the high God. The conflict of ideology, 
thereafter, aroused when western religion clashed with the notion of Africans that 
standing between the high God and human beings are ancestors. Therefore, their 
prayers, worship and sacrifice should be directed to them. Contrary to this practice, 
Western religion advocates the belief in the Holy Bible. This has led to drastic social 
division among African cultures and religions. It has encouraged new religious 
orientations among Christians, Africans who blend Christianity and traditions, and pure 
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traditionalists. Therefore, the society has deviated from the African culture of solidarity, 
adapting western to the notion of individuality. In addition, Idang (2015: 107) highlights 
another factor that increases cultural conflicts within religion, which involves the 
predicament of looking for answers of deaths, misfortune, disasters and accidents from 
the Christian church or traditional healers.  
A noticeable conflict is between navigating a new cultural heritage and twisting African 
traditional culture. Parkash (1993: 15) argues that the liberation offered by modernity 
requires individuals to find a new culture of identity and to replace the one previously 
offered by their community. Dizayi (2019: 81) contends that this has desolately left many 
Africans presuming that they are, by nature, irrational and uncultured. With the increasing 
cultural evolution, there is a great division of lifestyle and attitudes. Parkash (Op cit.) 
states that in both the African and Western worlds, marriage plays a crucial social 
function. However, the western concept of romantic love and monogamy in Africa has 
significantly altered the traditional code relating to marriage. It has changed the belief of 
Africans that marriage is between two families and introduced the emphasis that marriage 
is between two individuals. Sibani (2018) maintains that this new cultural set-up has 
encouraged young people to do things their own way, completely ignoring their elders, 
and ancestors. Farah et al. (2011: 4) are of the view that this new cultural set-up has 
resulted in close knit-family structures. In addition to these views, Idang (2015: 109) 
articulates that divorce was taboo to Africans because the wedded couple embraced 
consent from their elders, did not live in isolation and inquired advice from them.  It is, 
however, arguable that not everything that is African is good. Another marriage aspect of 
Africans is ukuthwala (a practice of abducting young girls and forcing them into marriage, 
often without the agreement of their parents.). Idang (Op cit.) also reveals the ritual of the 
killing of twins to save the community from the anger and wrath of the soil. These rituals, 
along with many others, were inhuman and harmful to the well-being of society.  
Sibani (2018) further brings forth another new lifestyle that has brought conflict in African 
society. That is the liberated sexual activities from young people and the modern method 
of birth control as abortion. These new methods that have been injected in many cultures 
replaced traditional methods that Africans used to control a high rate of immoral sexual 
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activities. African methods of preventing immoral activities include virginity testing, rituals 
that are performed steadily as the child grew and initiation schools. Lame (2013: 12) 
maintains that another lifestyle that has possessed Africans is the degrading of their own 
mother-tongue languages and their education. Furthermore, this scholar states that 
Africans are shying away from depending on their languages to differentiate them from 
other cultures. They admire foreign languages. Igboin (2011: 101) proclaims that Africans 
now tolerate, at least, a European name more than an African name. Moreover, Parkash 
(1993: 37) argues that westernised Africans regard traditionally educated Africans as 
uneducated. Therefore, they do not have an important place in an evolving society. The 
traditional education that is based on experience has been replaced by modern education 
that is structured into various disciplines in educational institutes.  
The conflict between tradition and modern ways of life has become an African central life 
theme. There have been such passionate western efforts to transform the status of the 
African culture. It is impossible for this study to discuss all cultural conflicts in different 
communities. However, the discussion has indulged into a few that are part of the study. 
Deducing from the above arguments, cultural assimilation does not necessarily result in 
a new culture. Instead, it leads to cultural conflicts between two worlds that is traditional 
and modern worlds.  
3.4.2 Enculturation  
Before looking into the increasing occurrence of enculturation, it would be useful to briefly 
consider what scholars say the concept of enculturation means. The Offline Oxford 
Dictionary of English (n. d.) defines the term as a process of gradual acquisition of the 
characteristics, norms and culture of origin by any individual. Kim and Alamilla (2019: 5) 
comprehend the concept as a process of socialisation to and maintenance of the norms 
of one’s heritage and culture, including the relevant values and ideas. They further state 
that it can be viewed as an individual’s preserving attitude towards their racial cultural 
norms. Another attempt of defining the concept is presented by Hakim-Larson and Menna 
(2016: 39), who state that enculturation includes being socialized into the language, 
behaviours, identity, socio-political historical knowledge, and values of one’s ethnic group. 
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Holding a similar view is Somani (2008: 15), who maintains that enculturation comprises 
of features of the learning experiences that distinguish man from other beings, and by 
means of which he achieves competence in his culture. In terms of the above views, 
enculturation embeds people back to their identity.  
African scholars have diligently stressed the rank of enculturation among African nations, 
mainly because of its significant role in instilling cultural and identity awareness in people. 
According to Sefa Dei (2012: 43), the retrieving of African identity is imperative to 
decolonising and recognising the genuineness of the African voice and human 
experience. This scholar further states that African intellectuals have the responsibility to 
emphasise enculturation through the means of revising some of Africa’s pioneering ideas, 
in persuasion of Africa’s own identity. The pioneering ideas that this scholar is referring 
to are those that encourage ethics that are strongly humanistic and human-welfare 
centred. Waghid (2016: 13) is of the view that the profound former president of South 
Africa, Thabo Mbeki, is one of the leaders that are keen in fostering enculturation among 
societies, through the reintroduction of the Africanist concept of Ubuntu as a means to 
continue on the pathway of decolonisation. As stated by Creff (2004: 3), according to 
Mbeki, the African revival of learning and culture is necessary for the provision of a better 
life for a diverse society, which must enjoy and exercise the right to choose its own future.  
Arunga (2017: 36) maintains that a longing determination to enculturate people is 
essential to recover a sense of identity, unity and continuity. A society that continues life 
without cultural awareness is a lost society. Sibani (2018) argues that high values and 
respect should be restored in Africa. He further states that there is a need to re-evaluate 
African social structures to revive indigenous principles. Holding a similar view is Dei 
(2012: 44), who contends that it is time for Africa to return to her source. The notion behind 
these thoughts is the emphasis on the right of individual’s own culture. Sefa Dei (Op cit.) 
further articulates that there is a need for Africans to have conversations around their own 
history and the preservations of traditions and culture. In addition, Arunga (2017: 38) 
affirms that the return to the ancestral ideology will contribute to a sense of identity that 
longs to be fed especially in a multicultural society. As a result, the generational lineage 
of Africans will not deviate from who they are. According to Sibani (2018), the contest of 
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indigenous people to redefine themselves culturally, will result in a strong awareness of 
being African.  
Obioha (2010: 5) argues that, though not all the traditional practices are worth keeping in 
cultural evolution, there is indeed a need for African cultural renaissance. Africans should 
begin to ask themselves what constitutes being an African and how to reclaim the African 
culture. Sefa Dei (2012: 51) states that it is necessary for African people to strive for an 
education system that places emphasis on cultural knowledge, principles of community, 
solidarity, social responsibility, and collective African histories. Creff (2004: 3) adds that 
Christian churches at large, should adopt a new mind-set and participate in the African 
renaissance. Sefa Dei (2012: 49) maintains that there is no African identity without the 
affirmation of indigenous histories, cultures, spirituals and language. Therefore, it will take 
all societal institutes (education, church, NGOs, etc.) to bring the awakening and rebirth 
of Africa and the understanding of humanity. The embracing of an Afro-centric conception 
of African identity and personality is of vital value to the process of decolonisation. 
3.5 Conclusion   
This chapter offered a discussion of the research’s literature review. The main aim was 
to provide arguments on literature that has been written relating to the research topic. The 
chapter discussed views on sexuality in the rapidly changing society, sexuality as cultural 
aspect, sexual orientations, societal attitudes towards homosexuality, shifting paradigms 
towards homosexuality, morality as a cultural aspect, African indigenous moral values, 
the acculturation of moral practices, cultural quest in post-colonial era, cultural conflicts 
in African nations and the enculturation. 
From the view discussed, in this chapter, it is recognised that colonial experience creates 
a maelstrom of conflicts and tensions in the colonized nations. As demonstrated in this 
chapter, African communities are increasingly being dissected by the everyday practices 
of Euro-colonial and Euro-centric institutions that play a significant role in cultural 
evolution which require people to move away from indigenous African culture, tradition, 
social values and customs. While it is understandable that culture is not a static concept, 
the societies affected, however, become completely disregarded and trampled upon. 
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Although sexual orientations such as homosexuality and bisexuality were viewed un-
African, the changes brought by Westernisation bring social tolerance and social order 
among Africans. It is, therefore, worth mentioning that not all things European are harmful 
to Africa. Prior to western influence, many Africans regarded homosexuality as immoral 
and evil. Moreover, many people were uncomfortable around LGBT individuals. Africans 
maintained that it clashes with their culture. In this regard, Western ideas have played a 
vital role in facilitating major sexual evolutions. This shows how society has undergone 
revolution thus presenting change of attitudes towards LGBT members. The significant 
change of attitude includes the legalising of same-sex relations in South Africa.  
At the time of popular culture, it is a necessity to argue that there are great moral and 
culture modifications within African societies. African indigenous morals are slowly 
diminishing because of globalisation and acculturation. Some of the scholars considered 
in this discussion stress that morals such as respect, Ubuntu, sharing, honesty, love and 
solidarity are replaced by the European ideology of individualism. African culture has 
slowly lost its original power because of the infusion of European culture. Although there 
are some of African cultures that are still in practice, they are easily manipulated by the 
government, the church and the educational institutes. It is, however, perceptible that 
some African scholars have started advocating the need for enculturation and its 












This chapter seeks to explore homosexuality in relation to culture in N.G. Sibiya’s novel 
Bengithi Lizokuna (2008). It aims to draw together some examples of how homosexuality 
is perceived in Zulu novels. It will firstly discern the determination for sexual identity 
demonstrated by homosexual individuals. The subheadings structured in this chapter are: 
homosexuality, homosexuality and culture, homosexual identity quest and homosexual 
orientation and family acceptance.  
4.2 Homosexuality 
There is a great deal of research relating to homosexuality. Dunton and Palmberg (1996: 
10) state that homosexuality refers to a sexual orientation towards members of the same 
sex. Holding a similar view is Hebl (2000: 9) who avers that homosexuality is a sexual 
orientation in which a person feels physically and emotionally attracted to people of the 
same gender. On the other hand, Withoos (2013: 12) contends that to understand the 
complexity of homosexuality one needs to look beyond attraction, feelings and emotions. 
The argument is that homosexuality should be regarded as a formation of identity. 
According to Withoos (2013), homosexuality should not be confused with gender but 
comprehended as identity. In this regard, homosexuality is understood as a process of 
identity discovery occurring in three stages: a man/woman finds out about their sexual 
orientation, they label themselves homosexual leading to the third stage where they 
decide whether to disclose or not, consequently, changing their identity to some degree. 
Holding a similar view is Rudwick (2002: 91) who maintains that homosexuality is not a 
matter of choice but a matter of identity.   
Masase (2009: 13) proclaims that sexuality is a preference of sexual patterns by human 
beings. He further states that some people regard homosexuality as behaviour. Masase 
(2009) emphasises that homosexual individuals’ feelings are strongly and exclusively 
triggered by people of the same gender. However, Helb (Op cit.) is of the view that 
homosexuality is not exact only to the human species. It has been identified in other 
species such as birds and mammals (animals) as well. “Homosexuality includes both 
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male-male and female-female sexual relationships” (Allotey, 2015: 6). Reflecting on 
Allotey (2015) and Helb’s (2000) views, homosexuality is an attraction of both male-male 
and female-female in different species. However, the focus in this study is on human 
beings.  
The European Union Agency for Fundamental Rights (2009: 24) argues that 
homosexuality is a heterogeneous group that is regularly bundled together under 
lesbians, gays, bisexuals and transgender (LGBT) community. In this case, the term is 
used to categorise LGBT members who are interested in people of the same sex. The 
European Union Agency for Fundamental Rights (Op cit.) further states that homosexual 
individuals are called lesbians “(women) and gay (men)”. Matolino (2017: 59-60) 
proclaims that homosexuality is a sexual lifestyle influenced by two most important 
variables that human beings participate in, which are love and sex. As far as 
homosexuality is concerned, human beings love and have sex with individuals of the 
same gender.  
According to Weishut (2000: 310), it is unclear where the dominant source of the term 
homosexuality originates. Scholars such as Mabvurira (2012) maintain that 
homosexuality is not a new phenomenon in our societies. Similarly, Sahni et al. (2016: 
59) articulate that homosexuality has been prevalent since time immemorial. It has been 
an active orientation between people of different cultures. Masase (2009: 15) also holds 
the view that homosexual practices were known in the ancient world. However, because 
sexuality was not a common topic for African scholars, it is difficult to find evidence of its 
existence in their continent. Nonetheless, Srikanth et al. (2016: 33) stress that it is not a 
rare occurrence amongst African societies. Weishut (2000: 310) further argues that there 
are various influences contributing to the origin of one’s homosexual orientation. 
Homosexual persons may be influenced by socio-cultural attributes, psychological 
qualities, biological features and self-preferences. As articulated by Mabvurira et al. 
(2012: 219), homosexuality involves more than sexual interaction between individuals of 
the same sex. It includes an individual whose primary sensual and social interests are in 
a member of the same sex. The orientation includes emotional attraction, passionate 
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feelings and fantasies towards one’s own sex though at times it may not be openly 
expressed.   
4.3 Homosexuality and culture 
Homosexuality has been the source of intense cultural contestant around the African 
continent. First, it is necessary to revisit definitions of culture. Culture, as a concept, is 
been defined differently by different scholars. The focus has always been on principles, 
norms and values that societies hold. According to Stevens (2015: 1), culture is a shared 
system practised by a society. This scholar maintains that the shared practices amongst 
social members are exposed through knowledge, behaviour and beliefs that distinguish 
them from others. Withoos (2013: 10) argues that culture can be observed as a social 
power that consists of collections of individuals of every size and type, as long as they 
share values and backgrounds. He further associates culture with nature, human relation, 
place and membership. The prominence of culture from the views of both Stevens (2015) 
and Withoos (2013) is the fundamental worth of sharing values as a society. The Offline 
Oxford Dictionary (n. d.) defines culture as attitudes and behaviour that characterise a 
particular social group. In this study, culture is comprehended similarly as the scholars 
above. It is all habits and knowledge that members of a community adopt and share.  
As maintained by Stevens (2015: 1), human sexuality is central to culture. Therefore, 
homosexuality, as sexual orientation, is linked to culture and societal norms. It is 
associated with social status. According to Dalacoura (2016: 1), homosexuality in most 
African societies is regarded un-African thus against African culture. Rudwick (2002: 93) 
is of the view that in Africa, the idea of homosexuality to be considered un-African is 
rooted on the notions of patriarchs. It is believed that homosexuality will not only de-value 
men but it will encourage people not to have normal homes that have children. It is 
regarded as disgrace in African culture.  
Matolino (2017: 63) stresses that Africans are hopelessly cultural. Their general moral  
and sexual views are influenced by their societies. Matolino (2017: 70) further argues that 
the individual African is a member of a large community that is seeking to maintain their 
shared values and principles. Therefore, the clashes between homosexuality and culture 
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are motivated by collectives not individuals. Homosexuality is regarded as an evil 
contamination to the good of society. Essien and Aderinto (2009: 120) state that in African 
communities homosexuality is regarded as exotic and taboo. Dalacoura (2016: 1) adds 
that homosexuality is against cultural integrity and authenticity. It is clearly considered to 
be at the forefront of cultural attacks. In most African cultures, it is strongly associated 
with bad norms and principles. 
Stevens (2015: 3) claims that in many traditional Africans the main clash between 
homosexuality and culture is adulthood and fertility. Fertility is used as the most 
fundamental measure of adulthood in Africa. Therefore, homosexuality is regarded un-
cultural. It is considered demoralising to African states and their cultures.  Rudwick (2002: 
103) avers that most of cultural Africans would appeal to their ancestors to make their 
children straight if they are homosexual. This act is done with the aim of preserving their 
culture and pride. Culture, as a social structure, includes beliefs, attitudes, values, 
knowledge, norms and principles that are assumed to guide people. Anyone living outside 
the assumed social structures is deemed anti-cultural.  Culture has a great influence on 
human identity and maintenance of sexual orientations. The perceptions on accepted 
sexual behaviours are contributing to homosexuals seeking their identity.   
4.4 Homosexual identity quest 
As stated by Withoos (2013: 19), homosexual identity refers to the perception of self as 
homosexual in relation to real social setting. It refers to individuals categorising 
themselves as homosexual and, therefore, defined and identified as homosexual. “My 
sexuality is part of me and not my defining self” (Hammack, 2018: 112). In most cases of 
identity persuasion, homosexual individuals stress the importance of regarding sexuality 
as part of their whole being and not a crucial stage in their lives. In the quest of identity 
by homosexuals, young men and women seek to position themselves as ‘normal’, not just 
in terms of gender presentations and psychological well-being but also apart from the 
fanaticism of the gay queer.  The emphasis by LGBT members is for them to be perceived 
as no to be perceived as normal and not as an unusual group.  
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At the beginning of N.G Sibiya’s novel Bengithi Lizokuza (2008), the focus is on identity 
quest. The main character Mhlengi Ngidi, later known as Mahlengi Ngidi, is in search of 
his identity. He portrays a homosexual character but not yet open about it to other people. 
According to Hammack (2018: 118), there are a number of factors hindering homosexual 
individuals from living their true identity. Amongst the major factors is psychological 
distress and societal judgement. Mhlengi is afraid to pursue his true identity mainly 
because he is doubtful of what his father (Ngidi) and society would think of him. After 
years of living in uncertainty, he decides to pursue his true identity. This freedom means 
everything to him however the obstacle is his father.   
In the novel (2008: 19), Mhlengi’s journey of self-discovery is exposed. On his way to 
meet with his father to tell him about his homosexuality, he experience mental distress 
and anxiety. The author narrates Mhlengi’s anxiety: 
Izinyembezi ezazide ziqathaka emehlweni zaziphelekezelwa 
wuvalo olwalulokho lumunakashele lumbhaxabula uma 
ecabanga uyise. Wo, uyise madoda! Wayezombhekelwa ngubani 
nje bakithi? Udaba olungaka aluqale ngaphi nje? 
(Tears that were dropping continuously from his eyes were 
accompanied by nervousness that visited and beat him at the 
thought of his father. Oh, his father! How would he approach him? 
How would he even begin to tell him such a big matter?) 
(Sibiya, 2008: 19) 
In the text quoted above, Mhlengi is in the process of disclosing his sexual orientation. 
Instead of focusing on the happiness that will come with his new journey, he is concerned 
about how his father will respond to his new life. Even though he is certain with what he 
wants, he feels oppressed by other people’s views regarding his sexuality. The thought 
of disclosing his orientation makes him anxious.  According to Mabvurira (2012: 220), 
disclosing sexual orientation is a challenge, especially in African traditional families. For 
Mhlengi to have anxiety shows that homosexual individuals are still finding it a challenge 
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to disclose their identity. Living a content life is assumed to bring joy to every individual. 
However, due to societal expectations, it brings tears and fear for Mhlengi. 
As stated by the United Nations Human Rights Office of the High Commissioner (2012: 
40), homosexual individuals experience discriminations, oppression and hate response 
on their attempt to disclose their sexuality. This, among other factors, has greater role in 
ensuring that identity quest for homosexuals is not an easy journey. Mhlengi has 
attempted to satisfy the societal expectation of a man dating a woman. However, he 
cannot hold it together anymore. He wants to live his life on his standards. Apart from his 
father, another milestone to conquer is to tell his girlfriend; Nontobeko, that he is 
interested in people of the same gender.  Despite the fact that he has spent years 
planning and thinking how he would address the matter, he still feels oppressed.  
As he is disclosing his sexuality to Nontobeko, Mhlengi is standing next to the window 
staring at the ocean and its beauty. He is looking at the birds and he desires their freedom 
of movement. He feels caged. On the other hand, the birds give him courage to seek his 
own identity. He has had sleepless nights over the past weeks, concerned about the 
response that he will receive from Nontobeko regarding his homosexuality. The thought 
of not hurting Nontobeko is crossing his mind but he imagines the freedom, happiness 
and sense of belonging that homosexual life entails for him. Thus, he ends his romantic 
relationship with Nontobeko. From Mhlengi’s thoughts, it can be said that identity quest 
is not an easy assignment for homosexuals. Nevertheless, they are all motivated by the 
freedom and happiness that comes with pursuing their true identity.  
The author narrates Mhlengi’s eagerness for happiness: 
Wazizwa zincweba izinyembezi uma esecabanga injabulo 
nenkululeko ayezoba nayo uma kuphumelele konke lokhu ... 
Ekugcineni wayesezokhululeka, aphile impilo okwase 
kuyiminyaka ayilangazelela. 
(He felt the tears when he thought of happiness and freedom that 
he will have when all is done  ... 
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At the end he would be free, and live the life he had longed for for 
years.)      
(Sibiya, 2008: 12) 
Seeking identity for most homosexual individuals is motivated by the wish to be happy 
and content. Even though Mhlengi still has to overcome his father and his girlfriend, the 
thought of living the life that he had longed for, for years, carries tears of joy. Mhlengi 
portrays the enthusiasm that homosexuals have of living their own life without fear. To 
him, having a relationship with another man means freedom, happiness and satisfaction. 
Therefore, it mainly can be said that identity quest is essential to LGBT members at large. 
In addition, Weststrate and Mclean (2010: 226) argue that personal disclosure is crucial 
for identity development within members of homosexual orientation, regardless of one’s 
cultural status.  
As it has been stated above, hate response is one of the factors that concern homosexual 
individuals in their attempt to disclose their identity. Furthermore, Weststrate and Mclean 
(Op cit.) are of the view that when one lives out of fear, they are automatically silenced. 
Consequently, their personal identity development may be hushed. Mhlengi knows that 
his father will not approve his sexual orientation. Thus, he has spent most of his life trying 
to gratify his father. He fears that he will disown him as soon as he knows that he is 
homosexual. For that reason, he lives to be the son that his father wishes for.  However, 
he cannot pretend anymore. All he thinks of is pursuing his own identity. On his way to 
disclose to his father, he hopes that the unconditional love that his father ventures for him 
will save him. Regardless of fear, he discloses his sexual orientation to his father:  
Mhlengi: Baba, I am gay. 
  (Father, I am gay.) 
Ngidi: “Ini? Uthini Mhlengi? Uthi unjani?” Ebhavumuka 
ngolaka       esukuma eyibheka indodana yakhe 
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(“What? What are you saying Mhlengi?” He stood with 
irritation and stared at his son.) 
Mhlengi: Kunjalo nje baba. I’m sorry. 
  (That is it Father. I am sorry.) 
Ngidi: Yini lena ongenza yona Mhlengi? Yini lena ongihlolela 
yona ngempela?  
(What are you doing to me Mhlengi? What madness 
is this honestly?) 
(Sibiya, 2008: 24) 
Ngidi’s response depicts disapproval and disappointment in his son. The tone in his words 
carries irritation and disgust. He repeatedly asks “what?” He then stands up in irritation, 
looking at his own son with disgust.  The hate response showed by Ngidi towards his son 
supports what the United Nations Human Rights Office of the High Commissioner (2012: 
40) claims that homosexual individuals receive discrimination and hate response in their 
attempt to disclose their identity. The fear that Mhlengi has of being disowned by his father 
becomes a reality. On hearing the news that his son wanted to tell him, Ngidi instructs 
Mhlengi to leave his house immediately and never to come back. According to Parmenter 
(2018: 26), community and family are viewed as supportive environment where 
individuals are supposed to get kindness and support for their journey of self-discovery. 
Additionally, this scholar further states that homosexual individuals, who are accepted as 
gay in their families, express stronger connections with their community. In persuasion of 
his identity, Mhlengi does not receive support nor love from his father. Instead, he is 
chased away and instructed never to set foot back home again. This act portrays how 
homosexual individuals are treated in some traditional families. In addition, Granath 
(2014: 4) articulates that most of homosexual individuals who are disclosing their identity 
encounter oppression which is in the form of hate speech or homophobic attacks.  
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Parmenter (2018: 27) avers that as a result of negligence from home, homosexual 
members who are seeking their identity suffer psychological distress. Mhlengi only has 
his father as a family member. Being disowned by him is hurtful. However, he is 
determined to follow his heart. As much as he is saddened by his father’s reaction, he 
continues with his plans to go to Cape Town, where he has booked himself an 
appointment at a highly recognised hospital, to perform transgender surgery. Yet, the 
psychological distress that he has cannot be ignored. His father’s words torture him. He 
thinks of him and the relationship they have had. It is distraught to him that it is all in the 
past. He justifies his actions with the inner peace and happiness that he will have after 
the surgery: 
Wayengangabazi ukuthi uzokwazi ukuqala impilo entsha, abe 
yilo muntu ayekade afisa ukuba nguyena ... Yebo, 
wayengangabazi nakancane nje ukuthi nakuye akusekude ukuba 
kugcwaliseke amaphupho nezifiso zeminyaka. 
(He had no doubt that he would be able to start a new life, and be 
the person that he had always wished to be …Yes, he had no 
doubt not even a little that it’s not far till all his wishes and dreams 
become true.) 
         (Sibiya, 2008: 12-13) 
In the study that Parmenter (2018: 65) compiled, data reveals that homosexual individuals 
find it very critical and crucial for their humanity to pursue their identity. Even though 
Mhlengi does not get blessings and support from his father, he is still determined to 
disclose his sexual orientation and live his life on his own terms. He has no doubt that he 
will be happy and content as soon as he lives life the way he wants to. As it has been 
mentioned earlier, dating a man is all Mhlengi has wished and dreamt of his entire life. 
Therefore, after taking a decision of starting the journey of self-discovery, he has no 
hesitation that everything will make sense in his life and he will be happy and comfortable 
with his sexual desires. This demonstrates the determination that homosexual individuals 
have of fulfilling their sexual identity.  
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Granath (2014: 20) holds the view that disclosing one’s identity entails a choice of a new 
lifestyle. This scholar further articulates that lifestyle is a combination of attitudes, interest 
and opinion. Mhlengi has already identified himself as gay, therefore, his interests are 
distinctively for men. However, to complete his identity, he wishes to perform a surgery 
that will change his sexual organs forever. To him, being free, independent and happy is 
a priority. He has lived an oppressed life for the longest time; therefore, he does not want 
anything to come between him and his liberty. The author narrates Mhlengi’s thoughts a 
few days before departing from eThekwini to go to Cape Town for the surgery: 
Okwakumqinisa idolo engangabazi nakancane ukuthi 
amaphupho akhe azofezeka ngukuthi baningi abantu 
abanjengaye abase besizakele kulesi sikhungo esasidle 
ngokumba eqolo. 
(What gave him courage and made him not to doubt that his 
dreams were about to come true was that there were a number 
of people like him who had been assisted in to this institution that 
was well known for being expensive.) 
(Sibiya, 2008: 25) 
From a historical standpoint, Granath (2014: 24) is of the view that men is homosexual 
identity is based on sexual activity. However, due to the progression of time, men’s 
homosexual identity is also based on appearance. To fulfil their identity quest, men are 
now interested in changing their physical appearance as well. Mhlengi is aware of the 
dangers that will come with the surgery, should it not be a success. However, he draws 
courage from the fact that he is not the first person to perform this type of surgery. 
Therefore, he is certain that his as well will be a success and his identity will finally be 
complete. This does not only indicate the determination for identity quest, it also displays 
how worthy identity is to homosexuals. Furthermore, the surgery highlights that physical 
appearance is also a crucial point of departure for male homosexuals who are pursuing 
their identity. Apart from physical appearance, Granath (2014) argues that independence 
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also forms a crucial part of identity quest amongst homosexuals. In his thoughts before 
departing for Cape Town, Mhlengi articulates: 
Yebo, kaziyilutho izinyanga ezingaka okufanele azilinde. Kayisho 
lutho le mali enkulu kangaka okufanele ayikhokhe, 
aseyiqongqobezele kanzima isikhathi eside enza isiqiniseko 
sokuthi akasebenzisi imali kayise ukuze ekugcineni aziqhenye 
ngenkululeko yakhe kanye nempilo yakhe entsha. 
(Yes, few months of wait are nothing. The huge amount of money 
that needs to be paid does not matter, that he worked hard for a 
long time saving ensuring that he does not use his father’s money 
so that he could take pride of his own freedom and his new life at 
the end of everything.) 
(Sibiya, 2008: 13) 
Independence is one of the critical characteristics of homosexual individuals. According 
to Granath (2014: 8 - 9), the search for gender identity resulted in increased modernity, 
change of gender roles and economic independence. From the economic independence 
standpoint, it is important to Mhlengi to pay for his surgery himself so that he takes pride 
of his own identity. As articulated by Sibiya (2008: 19), Mhlengi decides to pay for his 
surgery so that he does not feel like he owes his life to anyone. Based on this view, this 
character is in search of self-determination.  After the surgery, Mhlengi changes his 
identity document. He also changes his gender from male to female. She is now known 
as Mahlengi Ngidi. She comes back to stay in eThekwini where ‘she’ assigns herself new 
gender roles that correspond with her new physical appearance. She starts dating men 
and she is independent, happy, content and comfortable with her life. Modernity is at the 
centre of her life as she does not engage in anything that has to do with Zulu culture.  
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4.5 Homosexual orientation and family acceptance  
For homosexual individuals, disclosing sexual orientation to parents is a major 
psychological decision. This is because of the fear and the undesirable consequences 
that they are likely to receive from their families. Holding a similar view is Heatherington 
and Lavner (2008: 329), who maintain that, for homosexual people who decide to come 
out to their family, they frequently face challenges. These scholars further state that the 
challenges among homosexual individuals include guilt and rejection. African gay and 
lesbian people in general, fear to tarnish their family is incredibility. Mabvurira (2012: 219) 
argues that, the negative attitudes towards homosexuality, among African families, arose 
from the concern of losing their integrity in society.   
Ngidi (Mhlengi’s father) is a man of integrity. In his community, he is a well-respected 
man, who demonstrates humanity and inspiration to many. His wife died in the delivery 
room while giving birth to Mhlengi. Losing a wife and a mother of his new born baby has 
been the most devastating event in his life. However, he gets courage from knowing that 
the only child he will have is a son. He loves his son gravely. His entire life, he swore 
never to take another wife. This is in fear of his child being abused in his absence. Ngidi 
is also a wealthy man and he loves farming. He keeps on mentioning that everything he 
does is for his son. He does not want Mhlengi’s children and wife to suffer in future. This 
shows the expectations he has over his son. That is; to grow the family lineage.  
Upon arriving at home to disclose his sexual orientation to his father, Mhlengi is amazed 
to get a farm as a gift. Ngelakho-ke ndodana, usukhululile manje, sekufanele uganwe. 
Kokunye umkakho yena uyothanda ukuba ngumlimi (It is yours son, you have grown now, 
you must marry. Maybe your wife might love to be a farmer) (Sibiya, 2008: 22). These are 
Ngidi’s words when he presents the farm to his son. According to Ngidi, Mhlengi is a 
grown man; therefore, he is expected to take a wife. Preparing for his son’s wife, he buys 
him a farm. Initially, he has no doubt that his son will grow the family wealth and lineage. 
Entirely unaware, his son has come home to tell him that he is homosexual and he is 
planning to do a surgery that will change his sexuality forever. Heatherington and Lavner 
(2008: 332 - 333) are of the view that African American male homosexuals are mostly in 
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fear to disclose their sexuality, especially, to their fathers. The fear is perpetuated by the 
assumed responsibility given to them. In this regard, Ngidi has already given Mhlengi the 
responsibility of taking a wife. Allotey (2015: 25) also adds that, another factor contributing 
to negative attitudes towards homosexuality by family is the desire to maintain gender 
roles. In African societies, men are expected to marry and have children to grow the family 
name. In the same essence, Ngidi expects Mhlengi to take a wife, come back to stay in 
the farm he has bought for him and grow the family wealth. With such expectations, 
accepting that his son is homosexual is likely not to happen.  
According to Ghosh (2020: 2), the main factor that delays homosexual men to disclose 
their sexuality to their fathers is the fear of possibly disturbing their relationships with 
them. In most conservative societies, culture is a treasure that they are not willing to 
change. Moreover, Mabvurira (2012: 219) argues that African societies not only resist 
change to their culture, they also perceive same-sex relationships as taboo and 
unacceptable. Therefore, homosexual individuals are probably not to be accepted in such 
communities. Mhlengi is the first gay man in his community. The European Union Agency 
for Fundamental Rights (2009: 10) is of the view that, how people respond to 
homosexuality is dependent on the environment they live in. The accepted cultural norm 
in Mhlengi’s rural area is for a man to love a woman.  Since time immemorial, in Mhlengi’s 
community, it is cultural for a man to have a romantic relationship with a woman. As he is 
the first to disclose homosexual orientation, it is an unthinkable practice to Ngidi. 
Therefore, it is difficult for him to come out. He knows that his father is a conservative 
man, hence he decides to come out at a later stage of his life, when he can afford to take 
care of himself financially. On the day Mhlengi discloses his sexual orientation to his 
father, things go as he has anticipated: 
Ngidi: Phuma uphele lapha emzini wami. 
         (Get out of my house). 




(I am sorry father. There is nothing I can do because 
…) 
 
Ngidi: Ngithe phuma uphele lapha emzini wami. Ngale 
kwalokho ngizokhipha isibhamu ngikusakaze 
ubucopho ngaso, ngiboshwe kube kanye. Phuma ke. 
Phuma! 
(I said get out of my house. Otherwise I will take the 
gun and split your brain with it and get arrested once. 
Get out. Out!) 
          (Sibiya, 2008: 24) 
It should be noticed from the above extract that Ngidi is livid after his son discloses that 
he is gay. The first thing that comes to Ngidi’s thoughts is to chase his son away. He 
repeatedly says: “Get out of my house”. It is clear that he wants nothing to do with 
Mhlengi. His thoughts are to take a gun and kill Mhlengi. In the few minutes of their 
conversation, love transpires to hate. Rowley (2016: 6) is of the view that, attitudes 
towards homosexuality can either indicate acceptance or non-acceptance of homosexual 
people. Ngidi’s attitude towards Mhlengi illustrates disapproval of the orientation. Phillips 
(2007: 5) adds that among reported negative attitudes expressed by conservative parents 
towards homosexuality are stimulated by fear, shame and denial. Also, with Ngidi, after 
discovering that his son is gay, he does not disclose to anyone. This is because of the 
shame that he presumes this might bring to his name.  
On the other hand, Heatherington and Lavner (2008: 333) articulate that the age of 
disclosure may greatly influence parental reaction towards homosexuality. Mhlengi has 
waited until he can afford to take care of himself financially. Among his reasons for this 
decision is that he does not want to pay for his transgender surgery using his father’s 
money and that he anticipates that his father will disown him. While the wait to disclose 
seems as a right thing to do, it might add to Ngidi’s negative response towards his 
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homosexuality. Replicating from Heatherington and Lavner’s (Op cit.) view, the age of 
disclosing might be the main impact on Ngidi’s reaction. He knows Mhlengi as a man 
already. Although he has never met Mhlengi’s girlfriends before, at this age, he expects 
him to introduce a wife. It can then be said that, the age that children disclose their 
orientations to parents is pivotal. This is because of the expectations that parents might 
have of their children as they grow up.   
Ghosh (2020: 4) states that familial responses to a gay or lesbian person’s sexual 
disclosure have extensive implications. This scholar further articulates that, parental 
reactions may cause tension that can result in familial fragmentation. The last words to 
Mhlengi from his father are “Ngithe phuma! Ungaphinde ubeke umconjwana wakho lapha 
emzini wami!” (“I said get out! Never set your foot in my house again!”) (Sibiya, 2008: 24). 
What is said by Ngidi to his son suggests that the relation they have as father-and-son is 
over. Apart from Mhlengi, Ngidi has no other family member. The response he gives to 
his gay son’s disclosure results in familial division. It can be assumed that Ngidi 
responded out of anger. However, after years, he has not changed how he perceives 
homosexuality and he hopes that his son would one day come home with a change of 
heart.  
As he thinks of his son, long after the latter he has left, Ngidi wonders,  
Wo, kazi usuwashintsha yini Mhlengi noma usaqhubeka nala 
manyala owaxoshelwa wona lapha ekhaya?  
(Oh, can it be that you changed Mhlengi or you are still continuing 
with the disgraceful act that you were chased from home for?)  
(Sibiya, 2008: 113)  
These are un-answered questions that Ngidi has. He cannot get answers because, after 
the disclosure, they live separately with his son without any form of contact. In most 
occurrences, when a parent and a child have contradicting views towards homosexuality, 
they may decide to avoid the matter by living separately. This is the route that Ngidi and 
Mhlengi have decided on.  
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Although Ngidi has chosen to continue with his life and consider Mhlengi as not his son, 
the day that Mhlengi disclosed his sexuality haunts him. In disbelieve, he pronounces 
these words:  
Ukhona kodwa umuntu ophila kahle ekhanda ongathi akazifuni 
izintombi ezinhle kangaka ezizalwa imihla namalanga, kunalokho 
akhethe ukuthandana nenye insizwa enjengaye?  
(Is there anyone who is in their right senses who would say he 
does not want all these so beautiful girls born day to day and, 
instead choose to love a man like himself?)  
          (Sibiya, 2008: 42) 
The question raised by Ngidi shows that to him, homosexual practices are an absurd act, 
thus, he does not accept them. In addition, when Nontobeko (Mhlengi’s girlfriend), comes 
to look for Mhlengi at his home, Ngidi mentions that Mhlengi left because the lifestyle he 
has chosen, all of a sudden, does not suit their way of life. This explicitly reveals that, as 
a parent, Ngidi does not approve of homosexuality.  
The love thoughts of his son have also transpired to hate thoughts. Ngidi is regretting his 
decision of not marrying again. Sibiya narrates Ngidi’s thoughts as:  
Konke lokhu kuyayiklebhula inhliziyo yakhe, asikhalele sonke 
isikhathi esihleli angaqalazi, ethi ulungiselela uMhlengi ikusasa 
eliqhakazile. 
 (All this breaks his heart; he regrets all the time he does not date, 
thinking that he is preparing for Mhlengi’s bright future).  
      (Sibiya, 2008: 41) 
This shows that Ngidi is no longer considering Mhlengi as his child. All the love he has 
for him does not matter anymore. He does not accept homosexuality. To him, it is a 
disgrace and a curse. Moreover, Ngidi regards a homosexual child as a symbol of the 
failure of parents. Mhlengi, ngangikone ngani mntanami uze ungenze nje bakithi? Where 
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did I go wrong? (Mhlengi, what did I do wrong to you that you do this to me? Where did I 
go wrong?) (Sibiya, 2008: 42). These are Ngidi’s words when he thinks about his child.  
He is not only mourning the loss of his son, he is also questioning his own fatherhood. He 
wonders what he could have done wrong for Mhlengi to have turned out this way. In this 
extract, the words: “Where did I go wrong”, portray Ngidi’s sense of failure in raising his 
own son. This is because of how he perceives homosexuality, which he maintains that it 
is an unacceptable practice. In addition, Gosh (2020: 11) maintains that attitudes 
portrayed by parents towards their gay sons are shaped by the belief in hegemonic 
masculinity. Consequently, they might be certain that their son’s sexual orientation is 
because of their failure to teach them how to behave in a manly manner. Holding a similar 
view is Phillips (2007: 5), who affirms that parental reactions to a child’s coming out may 
be aroused by the guilt of the role they might have added in producing a homosexual 
child.  
Another component that Gosh (2020: 4) claims to have great influence towards parents’ 
negative response is conditional love. This scholar proclaims that, at disclosure, gay and 
lesbian people realise that the parental love they have been getting is conditional. That 
is, their parents love them with assumed expectation that they are heterosexual. In Ngidi’s 
regard, he has been explicit with his gratitude that his child is a boy. After losing his wife, 
he got courage from knowing that the only child that he has is a son. Nonetheless, his 
father-love is tested when Mhlengi comes out with his sexuality. Before telling his father, 
Mhlengi asks him how much he loves him: 
Mhlengi: Baba, uyangithanda?  
(Father, do you love me?) 
Ngidi: Ungawubuza kanjani lowo mbuzo ndodana? 
(How could you ask such a question son?) 
Mhlengi: Ungithanda unconditionally? 
(Do you love me unconditionally?) 
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Ngidi: Yebo ndodana. 
(Yes son.) 
          (Sibiya, 2008: 23) 
In the above extract, Ngidi assures his son that he loves him unconditionally. Perceiving 
Mhlengi’s tone, it can be said that it is filled with sorrow. The character is seeking love 
and support from his father. Yet, when Ngidi learns that Mhlengi is gay, there is a change 
of heart. He abruptly expresses disgust towards him. The words that he asserts are 
Phuma uphele lapha emzini wami (Get out of my house.) This ascertains Gosh’s (2020: 
4) views, when he proclaims that conditional love influences parental negative response 
towards gay and lesbian children. Initially, Ngidi guarantees his son that he loves him 
profoundly. On the other hand, the tacit condition to his love is that he should be 
heterosexual. Evidently, the implicit conditions to the love that parents have towards their 
sons lead to non-acceptance of homosexual orientation. Hence Ngidi does not approve 
of his son’s sexual orientation. Nevertheless, Gosh (2020: 10) further states that a tightly 
devoted parent might be initially disappointed or even irate when their child comes to 
them with this condition. Ngidi has high hopes for his only son that includes him (his son) 
taking a wife and continuing with the family legacy of farming. It is for this reason that he 
is disappointed and angry and, thus, opts to dismiss him from home.  
After years, Ngidi decides to go and look for his son. He is encouraged by Nontobeko’s 
arrival at his house. Nontobeko comes to look for Mhlengi as she is certain that she still 
loves him and she would be happy if they could get back together. As Ngidi learns this, 
he becomes hopeful again. He assures himself that, if Mhlengi could see how much 
Nontobeko loves him, he will come to his senses and live a heterosexual life. As stated 
by Phillips (2007: 5), most parents tend to live in denial of their children’s sexual 
orientation. Similarly, Ngidi is in denial of his son’s sexual orientation.  
Ngidi and Nontobeko are able to trace Mhlengi’s location at eThekwini through a private 
investigator. Since Mhlengi has done transgender surgery, Ngidi and Nontobeko cannot 
recognise him. Mahlengi (Mhlengi) notes to his father, Baba, yimina uMhlengi, (Father, 
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it’s me Mhlengi.) (Sibiya, 2008: 148). Ngidi responds emotionlessly to his son, Wo, 
ithemba kalibulali, bengithi … (Oh, hope does not kill, I thought …) (Sibiya, Op cit.). 
Observing Ngidi’s response, it can be assumed that he is disappointed to find his son in 
this state. It can also be concluded that, conservative parents keep in denial of their 
children’s homosexual orientations. Moreover, they are prospectively not to accept or 
tolerate it. 
4.6 Conclusion  
This chapter presented a discussion on homosexuality in relation to culture in Sibiya’s 
novel Bengithi Lizokuna (2008). The main aim was to provide a discussion on how 
homosexuality is presented in the novel. The chapter discussed views on homosexuality 
as perceived in conservative societies. The sub-tittles were homosexuality, 
homosexuality and culture, homosexual identity quest and homosexuality and family 
acceptance.  
From the discussion, in this chapter, it is predictable that there is a great need for identity 
quest by homosexual individuals. As illustrated in the chapter, homosexual people are 
increasingly seeking their identity. In this regard, identity is comprehended to be a sexual 
awareness. Homosexual members of society are finding it crucial to disclose their sexual 
orientation. They are also keen to disrupt the societal oppression against homosexual 
individuals. While it is understandable that culture plays a significant role in homophobic 
attacks, homosexual individuals, however, are determined to reclaim their lives and live 
it based on their terms.  
Although sexual orientations such as homosexuality are viewed un-cultural by Africans, 
the changes brought by westernisation bring mechanisms for homosexuals to use to fulfil 
their identity. These mechanisms include transgender surgery, which is a procedure that 
is portrayed in the novel. All these factors contribute to the emotional, psychological and 
physical independence that homosexual members are seeking. It can then be argued 
that, sexual independence is important for homosexual people. Without disclosing their 
sexual orientation, homosexuals are likely to feel oppressed and unhappy with their lives. 
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Although sexual orientations such as homosexuality and bisexuality are recognised as 
legal and human by South African law, the attitudes shown by traditional societies have 
not changed. Most traditional families still consider homosexual practices un-cultural and 
taboo to the African way of life. It is, therefore, worth mentioning that not all African 
parents have accepted homosexuality. Prior to western influence, many Africans 
regarded homosexuality as immoral and evil. Sibiya’s novel portrays such attitudes that 
are displayed by traditional parents. In this regard, Ngidi as a father, does not approve of 
homosexuality. This shows how some African societies are still presenting negative 
attitudes towards LGBT members. From the discussion above, it is also revealed that 
culture and beliefs play a vital role in facilitating major homophobic attacks. The 
conclusion drawn from how Sibiya portrays his characters’ views towards homosexuality 
is that, parents understand homosexuality as disgrace. Moreover, they comprehend it as 
a stage that a child will outgrow. 
At the time of popular culture, it is a necessity to argue that there are great moral and 
culture modifications within African societies, especially the youth. African homosexual 
individuals are progressively in quest of their identity. They maintain that fulfilling their 
sexual identity brings freedom and happiness to them. Although there are some laws 
protecting LGBT members from homophobic attacks, there are still parents and other 
members of society, who do not accept homosexuality. Therefore, it is still a challenge 
for homosexuals to disclose their sexuality without fear of being disowned by their parents 





















IMMORALITY IN RELATION TO CULTURE 
5.1 Introduction 
In this chapter immorality, in relation to culture, is explored in M.E. Wanda’s novel Kunjalo-
ke (2008). The main purpose is to gather some examples of immoral practices that 
characters portray in this novel. It will further discover moral acculturation revealed by 
characters. The subheadings structured for this chapter are: immorality and morality in 
relation to culture, sexual immorality, lust and fornication (as a signs of moral weakness), 




5.2 Immorality and morality in relation to culture   
Wong (2013: 3) holds the view that morality cannot be distinct from culture. This scholar 
maintains that morality is a cultural feature that assures social collaboration within a 
community. In most communities, morality is informed by what is culturally right or wrong. 
In this sense, what is considered moral or immoral is cultural because it entails acts that 
are passed from one generation to another. Similarly, Coetzee and Roux (2003) contend 
that desires and prospects of how people should behave are passed through ancestry. 
Therefore, morality is understood as a social and traditional aspect. Moreover, morality is 
also categorised under culture because it depicts societal judgements on what is right 
and wrong or what is good and evil. Similarly, immoral acts are judged based on cultural 
structures that exist in societies.  
 
Thomson et al. (2007: 13) state that what connects morality and immorality to culture is 
the differences that various cultural societies show on daily conducts. These scholars 
further state that immoral judgments originate from different cultural beliefs that various 
communities hold. Holding a similar view is Heathwood (2012: 1) who states that culture 
acts as a source for morality. In this regard, culture is a form of guideline for moral and 
immoral behaviours. According to Heathwood (2012), facts around what is wrong or right 
must come from somewhere. Therefore, culture appears as a base for such facts.  
 
AlSheddi et al. (2017: 97) argue that moral identities are culturally instituted. They are 
formed and activated within contexts that are branded by social relationships. Culture is 
central to morality. Being an individual is inseparable from the existing cultures of a 
community. Thus, how a human being behaves is informed by the communities and 
cultures they are raised in. Moreover, Geuss (1999: 29) claims that members of human 
groups often behave in ways that are very similar. Systematically, behaviours of people 
originate from being exposed to experiences of the same culture. It is for this reason that 
moral and immoral acts cannot be separable from culture.  
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5.3 Sexual immorality  
According to the Offline Oxford Dictionary (n. d.), sexual immorality refers to the wrongs 
attributed to sexual acts that interrupt social concords. In this regard, sexual act is the 
societal term for “having sex”. Langlands (2006: 7) provides a different path into 
understanding sexual immorality. This scholar states that sexual immorality is not always 
about penetration. He moves beyond the idea of penetration, to focusing on the sexual 
thoughts and imaginations that people have. Langlands (Op cit.) proclaims that sexual 
immorality refers to any ethical problems relating to sex. His emphasis is that sexual 
immorality concerns sexual virtues. This applies to any unethical sexual practice. In 
addition, Langlands (Op cit.) further proclaims that lust can be regarded as one of the 
most audacious unethical practice. Echoing a similar view is Conway (n. d.) who argues 
that sexual immorality is not always about having sex. An individual can commit sexual 
immorality by having lustful thoughts. 
 
The researcher is of the opinion that sexual immorality refers to all kinds of inappropriate 
sexual practices. While scholars such as Monday (2015) narrow sexual immorality to 
premarital sex, this research broadens the concept to all wrong sexual desires. In this 
study, sexual immorality in societies manifests in the areas of: Lustful sexual attraction, 
fornication and adulterous behaviours.   
5.3.1 Lust and fornication  
Based on Yilmaz’s view (2016: 257), fornication refers to an act of an individual of having 
numerous sexual partners. He further claims that there is no difference between 
fornication and prostitution. According to Shrestha (2019: 1), fornication is an act of 
having premarital sexual interaction. In this regard, an individual will be having sex with 
several people at around the same period of time. The International Bible Teaching 
Ministries (n. d.) maintains that fornication is a broad term used to refer to immoral sexual 
intercourses. Jennings (2012: 1) states that in Greek belief, prior to the time of Jesus, 
fornication was used to refer to sexual behaviour by single persons. However, this 
definition does not give justice to understanding the term. This is because fornication is 
an act between two people or more. Pastor Bolender (n. d.) defines fornication as 
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consensual sexual contact between two people not married to each other. Imitating from 
the scholars above, fornication as a term, is used to refer to an individual’s having sexual 
relations before marriage.  
 
According to the Offline Oxford Dictionary (n. d.), lust refers to having a strong craving, 
appetite and great desire. In this respect, people show great sexual desires. Fisher (1998: 
27) understands lust as an impulse to have sex. He further declares that lust, as an 
emotional system, is far different from that of attraction and attachment. Replicating from 
this view, an individual’s lust for another person is not love related. It is an act of sexual 
craving. Fisher (Op cit.) maintains that, in human beings, lust is triggered by certain 
hormones, neural constructions and features that they prefer in other people of a different 
gender. Aron et al. (2002: 413) affirm that lust is characterised by a craving for sexual 
satisfaction and it is aligned mainly with hormones. These scholars further state that one 
is able to distinguish lust from attraction through observing their emotions. Lust is 
characterised by obsessive sex, passionate sex, infatuation and intrusive thinking. 
Contrary to lust, attraction is characterised by romantic love, obsessive love, passionate 
love and longing for emotional union with the potential partner. Therefore, lust refers to 
yearning for sex.  
 
In Wanda’s novel, Kunjalo-ke, the author exposes lust and fornication through his 
characters. In this novel, lust and fornication are visible through five characters, Dumazile 
Kheswa, Jeffry Moloi, Mbhekeni Sithole, Mthovovo Mkhize and Mtalaselwa Zuma. The 
main character, Dumazile Kheswa, is a teenager. She attends school at Zenzele High 
School. Dumazile portrays features of fornication. Despite the fact that she is raised with 
good morals, moving to Mbumbulu to continue with school completely changes her moral 
system. According to Monday (2015: 15), one of the main causes of sexual immorality 
among teenagers is parental negligence. This scholar argues that research shows that 
these days, most parents are too busy to give quality time and attention to their children. 
Though, with Dumazile there is an exception to parental absence. She moves to 
Mbumbulu from rural Mzimkhulu to find better education. Arriving in Mbumbulu, she is 
renting a place to stay. She is living under no parental guidance which, however, can still 
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be regarded as parental negligence. Her decisions are no longer consulted nor 
supervised by her parents. Consequently, she makes immoral sexual decisions.  
 
On the other hand, Monday (2015: 18) further articulates that poor school administration 
is another influential attribute to fornication. He further states that the administration of 
some schools is very meagre, the head and staff of the school are not disciplined enough. 
Dumazile arrives in Zenzele High School as a well-raised child with good morals. 
However, this changes when her teacher (Jeffry Moloi) pursues her. Moloi, as a teacher, 
proves Moday’s (2015) claims. He is not disciplined; as a result, he is chasing a learner. 
Wanda uses Moloi as his first character to show lust. The first day Moloi sees Dumazile, 
he reveals signs of lust. 
 
Ingane enhle kanjeya! Awu, Ngeke! Ngeke! Lo mntwana muhle 
madoda! Muhle ethule, muhle ekhuluma, muhle ehamba. 
Kwakufanele abazali bakhe bamqambe bathi nguNozifaca, Ethi 
uma iqala ukuhleka intokazi lena, kuthi faca faca izihlathi. 
Akukona ukuma kahle komuntu lokhu! Kufanele ngithole ithuba 
elanele lokuthi ngibonane nalo mntwana sixoxe ngasese.  
 
(Such a beautiful child! Oh, No! No! This child is beautiful men! 
She is beautiful when quiet, she is beautiful when talking, and she 
is beautiful when walking. Her parents should have named her 
Dimples. When she is laughing, her cheeks form dimples. She 
has a beautiful posture! I have to get an opportunity and see this 
child to talk privately.)  
                  (Wanda, 2008: 1) 
 
As stated by the Offline Oxford Dictionary (n. d.), lust can be defined as having strong 
craving and appetite for something. At a first glimpse of Dumazile, Moloi shows strong 
craving and appetite for her. He does not only admire her stunning looks, he also 
repeatedly emphasises that she is beautiful. Not only does he admire that she is beautiful, 
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he is analysing her body features and posture as well. Dumazile’s body features trigger 
lust in Moloi. Consequently, he feels the need to have her. He decides that he needs to 
get an opportunity to meet and talk with Dumazile privately. For a teacher to have such 
thoughts about a learner, reveals sexual immorality and lack of discipline. At a later stage, 
Moloi’s lust exposes that he does not love Dumazile. The lust leads to fornication.  
 
Moloi is in a relationship with his colleague, Miss Hlophe. Yilmaz (2016: 257) states that 
fornication refers to an act of an individual of having multiple sexual partners. When 
Dumazile arrives in Zenzele High School, Moloi admires her attractiveness. In doing so, 
he doubts Miss Hlophe’s beauty.  
Ngangithi uMiss Hlophe muhle, ngithi sengithandane nentokazi 
yokugcina empilweni yami. Hhayi, akathathi lutho kule ngane 
yakaKheswa! 
 
(I thought Miss Hlophe is beautiful, I thought I was dating the last 
woman in my life. Huh! She does not compare to the beauty of 
Kheswa’s child.) 
       (Wanda, 2008: 1) 
 
In the above extract, Moloi explicitly states that he thought he was dating the last woman 
in his life. This does not only reveal that he had had other relationships in the past, it also 
shows that his intentions are to also date Dumazile. Moloi further asserts that Kungcono 
ngoba uMiss Hlophe akekho lapha, usaye kolindela ukuteta (It is better that Miss Hlophe 
is not here, she went home to wait to give birth) (Wanda, 2008: 1). In this quotation, Moloi 
discloses that he is still in a relationship with Miss Hlophe. Yet, he is planning to be in a 
relationship with Dumazile while he waits for Miss Hlophe who went home to give birth to 
their child. Moloi further says Wonke lonyaka ngizobe ngizihlalele ngedwa lapha (The 
whole year I will be staying alone here) (Op cit.). In his waiting, he believes there is no 
need to stay alone the whole year without seeing another person. Evidently, he plans to 




Moloi’s behaviour shows that the decline in moral values among Africans is catastrophic. 
What used to be precious values of Africans is slowly being replaced by western morals. 
According to Van der Walt (2003: 53), the present situation in Africa contrasts sharply 
with what was considered normal in the past. In most African societies, women were 
respected and treasured. Moloi, as a man, shows no respect for both Dumazile and Miss 
Hlophe, which contradicts with African morals. In addition, Casmir et al. (2014: 398) argue 
that in African moral belief system, a man who has lost his morality has lost his dignity 
and, therefore, no longer in touch with his societal values. Through his behaviour, Moloi 
is no longer dignified as a teacher and he has lost his respect from other teachers. At a 
later stage, he loses his job. 
 
As far as lust is concerned, Fisher (1998: 27) argues that persons are keen to satisfy their 
sexual cravings. In the same quintessence, when other teachers suspect that Moloi is 
dating a learner, he deliberately tells Dumazile that they must date to prove the rumours 
right. This shows that he does not have Dumazile’s interests at heart but he is eager to 
satisfy his sexual desires. Dumazile as a learner, shows that she is coming from a well-
mannered family. As she thinks of dating a teacher, she says: 
 
Kodwa kungathiwani nje ngithandana nothisha? Abazali bami 
bangangibuka njengomntwana onjani nje? Umama yena 
angathini nje ayengiyala kanjena? Mina uthisha ngimthatha 
njengomzali wami. Pho ngithandane nomzali wami? Kufanele 
ngiqunge isibindi ngimtshele uthisha ukuthi makahlukane 
nalokhu kungcola kwakhe. 
 
(What would people say when I am dating a teacher? What kind 
of a child would my parents think of me? What would my mom 
say after instructing me like that? I perceive the teacher as my 
parent. So should I date my parent? I must get courage to tell the 
teacher that he must stop this filthiness of him.) 
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(Wanda, 2008: 8)  
 
Contrary to immoral behaviour, Husein and Kedebe (2017: 59) claim that since the 
existence of time in Africa, respect has been part of many communal moral values that 
unite the society. Africans believe in teaching and instructing a child on how to behave 
outside home. Similarly, Dumazile’s parents instruct her before living home to Mbumbulu. 
For her to question her self of what her parents would think should she date a teacher, is 
evidence that she can differentiate wrong from right. Unambiguously, she states that her 
mom gave her good instructions, therefore, she must tell the teacher to behave 
accordingly. Moreover, in many African societies, it is emphasised that a child is raised 
by the community. As a result, Dumazile appreciates Moloi as her father. As a character, 
she is portraying a good moral system which strives to bring homogeneousness and 
peace among people. As evidence of good upbringing, Dumazile is addressing Moloi with 
his request: Thisha, ngiyakuhlonipha. Isenzo sakho siyayiphazamisa inhlonipho enginayo 
(Teacher, I respect you. Your action is disturbing the respect I have) (Wanda, 2008: 9). 
In this statement, Dumazile’s pure moral conduct is noticeable. She shows utmost respect 
for her teacher. 
 
Monday (2015) discloses that older men who are sexually immoral use young girls’ 
vulnerability to fulfil their sexual lust. Moloi is aware that Dumazile is staying by herself 
with no parental supervision. He uses money to catch her attention. He promises 
Dumazile a bright future: Mina nginekusasa eliqhakazile ngawe, ngizimisele 
ngokukulobola, ngikuqhube esikoleni (I have a bright future for you; I am willing to pay 
lobola for you and I will further your studies) (Wanda, 2008: 10). A few days after Moloi 
spoke with Dumazile, the latter gets sick and go on to see a doctor. Coincidently, she 
bumps into Moloi. He (Moloi) uses Dumazile’s vulnerability at his advantage. He says to 
her: 
Angithandi ukukubona ukulesi simo. Ngicela ukuba impilo yakho 




(I do not like seeing you in this state. Please surrender all your 
life to me. I will save you from this state you are in.) 
                                                                                   
                                                                                        (Wanda, 2008: 11) 
 
In this case, Dumazile’s vulnerability is that she has no one to take care of her. Moreover, 
she is hungry for a bright future. Therefore, Moloi learns her weaknesses and uses them 
to fulfil his sexual lust. He promises her that he will further her studies. This is because 
he is aware of how dedicated Dumazile is at school. He also promises to pay lobola for 
her because he can see through Dumazile’s responses that she is from a well-mannered 
family. Moreover, at his advantage, Dumazile gets sick and he uses that to gain 
Dumazile’s trust. He assures Dumazile that he will save her life. All these attest to 
Monday’s (2015) argument that, in most cases, men use young girls’ vulnerability to fulfil 
their sexual lust. 
 
It is not only vulnerability that leads girls to falling for fornication. In most cases, money 
also plays a major role. Shrestha (2019: 1) maintains that, generally, there is a reason 
behind fornicate behaviour. Soontiens and De Jager (2004: 4) articulate that, in the 
process of acculturation of morals, Africans have adopted the worth of materials. They 
further state that individual materialistic standards are now ranked more than seeking the 
well-being of a human. The ego-centric instinct results in Dumazile making immoral 
decisions. As she is in her room thinking about Moloi’s proposal, this is what is going 
through her mind: 
Uthisha yena uyangithanda bandla. Washo futhi ukuthi 
ngingaqhutshwa nguyena ezifundweni zami esikoleni, 
angikhokhele zonke izidingo zami zesikole. Yena angakwenza 
ngempela, unayo imali. Buka nje, kuyinto elula kabi kuyena 
ukungishiya nephepha elibomvu uma kade ngimenzela itiye. 
 
(The teacher loves me. He even said it himself that he will help 
me to further my studies, pay for all my educational needs. He 
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can really do that, he has money. Look at it; it is not a big deal for 
him to give me 50rands after making him tea.)   
   
  (Wanda, 2008: 12) 
 
Dumazile considers dating Moloi for monetary reasons. She states that Moloi has 
promised to assist further her studies and he would pay for her educational needs. In the 
same spirit, she announces that Moloi has money and he does not mind giving her. Her 
decision to involve herself in a sexually immoral act is motivated by money.  Dumazile 
and Moloi’s relationship is based on benefits. Moloi makes no mistake but to buy 
Dumazile clothes every month end. This highlights that the relationship is materialistic. 
Moloi wants to satisfy his sexual lust; on the other hand, Dumazile wants his money to be 
able to afford city life.  
 
As articulated by Shrestha (2019: 1), fornication is an act of having premarital sexual 
intercourse. Even though Moloi is Dumazile’s first sexual partner, Shrestha (2019) 
maintains that having premarital sexual intercourse is a sign of fornication. As evidence 
that Moloi and Dumazile have had premarital sex, Dumazile gets pregnant. In response 
to Dumazile’s announcement of her pregnancy, Moloi states: 
 
Ey Madoda, le ngane seyipregi njalo? Zolo lokhu uMiss Hlophe 
ubenjalo naye, angikakhokhi nanhlawulo! Kanti nangasedladleni 
eJozi nginesimoko esifanayo futhi! Ngizokwenzenjani? Ngeke, 
ngizoshaya igelekeqe. 
 
(Ah Men, is this child pregnant already? Not so long Miss Hlophe 
was pregnant too, I haven’t even paid damages for her child! 
Even at home in Johannesburg I left a similar issue! What am I 
going to do! No, I will run away.)  




In the extract above, Wanda exposes Moloi’s acts of fornication. At the same period of 
time, he is seeing three women which are Dumazile, Miss Hlophe and the lady he left 
back home. Not only does he date them but they are all pregnant with his children. In 
many African societies, paying damages is a valued moral belief. According to Ushe 
(2011; 5), values such as marriage and paying damages are identified to encourage 
human well-being. Moreover, they prevent immoral acts similar to cohabiting, disrespect 
and lies. Moloi acknowledges that he has not paid damages to Miss Hlophe’s parents for 
impregnating their daughter. However, he still goes on to impregnate Dumazile. Though 
this pregnancy is the first for Dumazile, Monday (2015: 24) maintains that immoral acts 
by teenagers result in unwanted pregnancy. When Moloi learns that he has impregnated 
three women at once, he does not know what to do. Thus, he decides to run away. His 
behaviour of fornication leads to immoral practices that Ushe (2011) argues that they can 
be prevented by practising good African morals such as marriage and being faithful and 
loyal. 
 
Monday (2015:  27) pronounces that another major result of fornication in teenagers is 
poor academic performance. This scholar states that most of teenagers who indulge in 
sexual immorality develop high taste of money and materialism. Consequently, their 
academic work suffers. Wanda narrates teachers’ dissatisfaction over Dumazile’s 
academic performance: 
 
Zahamba izinsuku, baqala othisha ukukhononda ngomsebenzi 
wesikole kaDumazile. Izinga kanye nomfutho wakhe 
wokusebenza wawusuthanda ukwehla impela. Uma 
kunguMsombuluko nje wayefika esikoleni engawenzile 
umsebenzi ayekade ewunikiwe ngolesihlanu. Babevame 
ukuzingcebelekela ngezimpelasonto nothisha balale emahhotela 
agudle ulwandle.  
 
(Days went by, teachers started complaining about Dumazile’s 
school work. Her enthusiasm and effort in her studies began to 
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drop intensely. On Mondays she would come to school without 
doing the home works she received on Fridays. They used to go 
and spend time in the hotels along the ocean with the teacher.) 
       (Wanda, 2008: 14)   
 
Based on Monday’s (2015: 27) views, when teenagers engage in sexual immorality, 
especially with older men, there is a sense of luxury life which makes their mind to be pre-
occupied with social life. As a result, they lose concentration in their studies. It is only a 
matter of time until teachers start noticing the changes in Dumazile’s school performance. 
As a learner, Dumazile is known to do her work on time. She also appears as a hard 
working learner. However, after engaging in sexual immoral practices with Moloi, her 
enthusiasm and energy start deteriorating. She starts going to school without doing her 
homework. Her love of and interests for the luxury life affect her academic work 
negatively. She begins prioritising the life of money and materialism; as a consequence, 
she lacks concentration in her studies. Monday (Opt cit.) contends that the reason for 
poor academic work shown by teenagers, who are engaging in sexual immoralities, is 
that they are pre-occupied with looking for pleasure and caring less about their academic 
work. This is what is evident in Dumazile’s life. 
 
Wanda discloses another character that is having lustful thoughts, Mbhekeni Sithole. He 
is a father and a husband. He is married to MaNzimande. He is a well-known man that is 
living a content life. He is also an owner of a grocery store. After giving birth to Moloi’s 
child, Dumazile drops out of school and goes to Sithole to look for a job. Fortunately, she 
gets the job. At first, she works as a child-minder and a house keeper at Sithole’s home. 
Later, she works at the grocery store. Even after giving birth, it does not change; Dumazile 
is still an attractive young girl. Sithole cannot help it but be taken away by her beauty. 
According to Fisher (1997: 23), any man should focus their mating effort on their preferred 
partners. Therefore, any man that focuses their mating effort to other women, besides 
their partners, are committing fornication, adultery or they are driven by lust. Sithole has 
a wife to admire but he allows his lust to overpower him. He looks at Dumazile and he 
avers uMaNzimande unesikhwele kufanele. Muhle phela lo mntwana! Muhle uqedile! 
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(MaNzimande has all the right to be jealous. This child is beautiful! She is honestly 
beautiful!) (Wanda, 2008: 82). Commencing the quoted statement, it is clear that Sithole 
is not innocently admiring Dumazile’s beauty. He has lustful thoughts over her. In his 
case, this act of sexual immorality will not only result into fornication, it will also result in 
adultery. Adultery will be discussed in more details later in this chapter (5.3.2).  
 
Husien and Kebede (2017: 61) hold the view that, in current years, Africans are 
courageously adopting to taboo morals. There are certain morals that were declared 
taboo among African communities, such as an older man pursuing a girl who is young 
enough to be his daughter. However, Wanda is revealing such morals which are likely to 
be practiced by many Africans in current years. As has been mentioned above, money 
and material things are the main mechanisms that most men use to attract girls. Sithole 
uses Dumazile’s financial state to his advantage. Knowing that Dumazile is in need of 
money, in pursuing her, he uses it at his benefit. He starts buying Dumazile clothes and 
gives her money besides the salary that is due to her. In addition, he buys Dumazile a 
house. As a result of the attention and treatment that Dumazile is receiving from Sithole, 
she ends up falling in love with him. Deducing from Monday’s (2015: 17) views, economic 
hardship plays a major role in perpetuating fornication among younger women. Most of 
young women are unable to meet their monthly financial commitments. Therefore, they 
rely on male people who are capable of accommodating their financial problems. Similar 
to Dumazile, money is her weakness. She needs money to support her child back at 
home. Moreover, she is used to luxurious life that was once provided by Moloi.  
 
Being attracted to money continually leads Dumazile to fornication. The way that she fell 
in love with Moloi ealier repeats itself with Sithole. 
 
Khona uSithole mdala kunami, kodwa uyangithanda bantu. 
Wangiphathisa okweqanda emsebenzini esitolo sakwakhe. 
Wangithengela izimpahla zikanokusho. Wangifunela umsebenzi 
kuNaidoo ngemuva kokunganambithisisani nomkakhe 
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uMaNzimande. Abazali bami futhi bangadla kahle ngami. 
Nabantu bayasho ukuthi ngayeka izehla, imana uqobo lwayo. 
 
(Certainly Sithole is older than me, but he loves me. He treated 
me like an egg in his shop. He bought expensive clothes for me. 
He looked for a job for me at Naidoo’s after I had a quarrel with 
his wife MaNzimande. My parents would gain from this. Even 
people say that I missed out on luck, manna itself.) 
       (Wanda, 2008: 96)   
 
Dumazile’s consideration to be in a relationship with a man is based on money, not love.  
Among tabooed morals that Africans have adapted to, Sibani (2018: 68) speaks of 
indecent sexual behaviours. He maintains that Africans have adapted to an immoral 
sexual act of seduction in exchange for money. Holding a similar view are Birman and 
Addae (2016: 13) who state that African youth has also adapted to the notorious act of 
the United States culture of having sexual activities with older men at a young age. 
Dumazile is acknowledging that Sithole is older than her. However, for the fact that he 
buys her expensive clothes, treats her like an egg and looks for a job for her, she is 
convinced that he loves her. Moreover, she emphasises that Sithole has money, 
therefore, her parents will also benefit from her relationship with him. This is evidence of 
licentious sexual behaviour. Dumazile considers giving her body to Sithole in exchange 
for money. She regards Sithole as manna, which is an unexpected luck for fortune. This 
highlights that her act of dating an older men is motivated by her love of money.  
 
Dumazile is notoriously known for fornication. This is because she values money, 
materialistic life and luxurious life. Moreover, she is an immoral character. Wanda (2008: 
85-86) affirms that, while still working for Sithole, Dumazile also dated Sithole’s security 
guard, Mthovovo Mkhize. On the other hand, Mthovovo is disgracefully known for loving 
women. It can be said that, in this novel, the common theme among Wanda’s characters 
is sexual immorality. Dumazile ends up carrying Sithole’s child. This is her second 
pregnancy while not married. According to Igboin (2011: 101), colonisation gave birth to 
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acculturation which disturbed the traditional machinery of the moral homogeneous 
practice among Africans. Among Africans, it is not an idolised value to give birth before 
marriage. It is a sign of sexual immorality. Therefore, Wanda reveals sexual immorality 
through Dumazile. Subsequently, she carries a second child before marriage.  
 
Based on Jennings’s (2011: 14) views, fornication is considered not to be far from the 
offence of adultery. While still with Sithole, Dumazile entertains Mtalaselwa Zuma. 
Mtalaselwa Zuma has been proposing Dumazile for a relationship, finally she agrees. She 
is visiting her mother and she states: Mama, sengithole umuntu ozimisele ngomshado 
ngami (Mother, I have found a person that is serious about me) (Wanda, 2008: 127). As 
maintained by Yilmaz (2016: 257), fornication refers to an act of an individual of having 
multiple sexual partners. In the same principle, Dumazile is having two male partners 
which are Sithole and Mtalaselwa. Therefore, she practices fornication. She later marries 
Mtalaselwa Zuma. Even so, she continues to see other men. 
 
Monday (2015) claims that, normally, fornication leads to conflict among people. 
Dumazile is in a relationship with more than one man. She is married to Mtalaselwa while 
seeing Sithole and Moloi on the other side. Consequently, Moloi and Sithole end up in a 
quarrel. The following day after the quarrel, the journalist, in the early hours, publishes 
the story. 
 
AMADODA AKLINYENE EBANGA UMFAZI WOMUNTU 
Kucishe kwaphuma isidumbu esigamekweni esenzeke kwelinye 
lamalokishi akhele iTheku. Abayizekayo le ndaba bathi la 
madoda alwa nje abanga unina wesingane zawo. Umnumzane 
uZuma, okunguyena umnikazi womuzi, ubengekho ekhay 
ngenkathi yesehlakalo lesi. Obekhulumela omakhelwane, nokho 
ongathandanga ukuba igama lakhe lidalulwe ngenxa 
yokwesabela impilo yakhe, uthe kade bayibona le nto ukuthi 
izokwenzeka. Wathi kufanele kubongwe iNkosi yamakhosi ngoba 




(MEN STRANGLED EACH OTHER FIGHTING OVER 
SOMEONE’S WIFE 
Someone was almost killed in a quarrel that took place in one of 
the townships around Thekwini. Those who tell this story say that 
these men were fighting over the mother of their kids. Mr Zuma, 
the owner of the house, was not home during this quarrel. The 
spoke’s person for the neighbours, though he preferred that his 
name not to be disclosed in fear for their life, said they had long 
suspected that this would happen. He further says that they 
should thank the Almighty because no one died during this 
quarrel.) 
       
(Wanda, 2008: 163) 
        
In the above scenario, Moloi and Sithole are fighting over Dumazile. Fornication, in this 
novel, results in conflict between characters. It also attracts humiliation and disgrace. 
Dumazile’s act of having multiple partners exposes her at the end. Neighbours confirm 
that this was bound to happen. Based on Thomson et al. (2007: 13), immoral conducts 
are viewed as rooted from societal opinions, it can be said that it is some of the community 
members that regard Dumazile’s sexual preferences as immoral. Hence they predict that 
it would end in a dispute. Furthermore, Igboin (2011: 101) maintains that in African 
societies, harmony is not sustained by an individual but by society hence the emphasis 
is in communal morals. Peace among community members is a collective responsibility. 
However, Moloi, Dumazile and Sithole fail to take account of this responsibility; as a result, 
their quarrel makes it to the front page of a local newspaper. Moreover, it disrupts 
communal moral of harmony, peace and love among people of the same community.  
 
According to Monday (2015), fornication can also lead to diseases. In general, having 
multiple sexual partners is a risk to one’s health. In the end, every character that is in a 
sexual relation with Dumazile dies of HIV and AIDS. They die sequentially. Mbhekeni 
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Sithole is the first character to die, followed by Zenzile MaNzimande Sithole ( Sithole’s 
wife). A few days later, Mtalaselwa Zuma also passes away, followed by Mthovovo 
Mkhize. At this stage, Dumazile is fighting for her life in hospital as she is sick. While at 
it, Jeffery Moloi also passes away. Hearing that everyone she knew is dying of HIV and 
AIDS terrifies Dumazile. However, she knows that she will not last long. As a result, she 
asks to see her mother and she avers: 
 
“Ngi..ngiya..xo..xolis…” Kwadlanga iphika… 
uDumazile wakweqa amehlo… 
 
(“I… a…am…. Sorr…” she lost breath  
Dumazile flipped her eyes) 
       (Wanda, 2008: 172) 
 
A few days later, after the passing away of everyone relating to Dumazile’s sexual 
relationships, she also passes away. Indeed, fornication and lust, in this novel, lead to 
unwanted pregnancy, sickness, diseases and death. Immorality breeds single 
parenthood, poor academic performance among adolescents and conflict amongst 
people of the same society, and ultimately, death.   
5.3.2 Adultery  
Contrary to fornication, adultery refers to an act of a married individual’s having sexual 
relationships outside their marriage. The International Bible Teaching Ministries (n. d) is 
of the view that unlike fornication, adultery is not a sexual term; however, it is a form of 
unfaithfulness to pledges and a covenant breaking. Pastor Bolender (n. d.) defines 
adultery as a deliberate sexual intercourse between a married man and someone other 
than his wife, or between a married woman and someone other than her husband. 
According to the Offline Oxford Dictionary (n. d.), adultery is an illicit sex that badly and 
maliciously interferes with marriage relation. Moreover, the WordTruth (2012) argues that 
adultery, as a sexual immorality, refers to actions that can be uttered externally (physical 




Wanda attempts to expose adultery through characters in his novel. Adulterous acts are 
observable through two characters, Dumazile Kheswa and Mbhekeni Sithole. As alluded 
to ealier in this chapter (5.3.1) the main character, Dumazile, is, later in her life, married 
to Mtalaselwa Zuma. Mbhekeni Sithole is married to the mother of his child, MaNzimande. 
However, both these characters (Dumazile and Sithole) are not faithful in their marriages. 
Therefore, they are guilty of adultery. Based on Brinig’s (2017: 614) views, adultery is 
arguably the least likely marital wrongdoing of unfaithfulness to be forgiven. Therefore, 
the acts of Dumazile and Sithole, of not being faithful to their marriages, signal that they 
are guilty of adultery. On the other hand, White (1987: 127) maintains that adultery is not 
only based on physical acts, it is also based on contaminated imaginations that married 
men might have over women other than their wives or dirty imaginations that married 
women might have over other men other than their husbands. In this regard, Sithole is 
the first character to show signs of adultery. He looks at Dumazile with lustful eyes: 
 
UMaNzimande unesikhwele kufanele. Muhle phela lo mntwana! 
... 
UMaNzimande ucabanga ukuthi siyathandan., Hhayi suka, 
akudedwe mani uphondo luvele lugcwale amanzi. Mh, Kepha 
ngizomtshela kanjani ukuthi ngiyamthanda?  
 
(MaNzimande is justified to have jealousy. This child is 
beautiful!... 
MaNzimande thinks that we are dating. Oh no, let it be. Eh, But 
how would I tell her that I love her?)    
       
(Wanda, 2008: 82) 
 
As a married man, Sithole is guilty of adultery. Replicating from White’s (1987) views, 
adulterous acts can also be judged from imaginations. In this case, Sithole is gazing 
through Dumazile’s beautiful body. He admits that he loves her. He is also not concerned 
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that MaNzimande (his wife) is suspicious of his relations with Dumazile. He breaks the 
trust that his wife has over him. Al-Hamad (n. d.) articulates that adultery brings great 
conflict and evil in marriages. Sithole’s adulterous behaviour later results in serious 
damages in his marriage. It weakens trust from his wife. In addition, MaNzimande ends 
up being jealous over Dumazile.  
 
According to Brinig (2017: 612), adultery is a social issue that should be judged on actions 
maintained by married people. These actions include dishonesty, disrespect and lust. 
Sithole cannot hold himself any longer. He then approaches Dumazile: 
 
Sithole: Manje Dumazile bengifisa ukuba wena ube              
             ngumamncane kaMpisendlini. 
             (Dumazile I wish you to be Mpisendlini’s aunt.) 
 
Dumazile: Hhayi bo! Kodwa athini nje umama kaMpisendlini? 
            (No! What will Mpisendlini’s mother say?) 
 
Sithole: Athini kwani, kanti wena uyohlala phezu kwakhe yini? 
            (Say what, will you be sitting on top of her?) 
 
Dumazile: Hhayi bo! Bese kugcwaliseka izinsolo zakhe? 
            (No!, For her suspicious to be proven?) 
         
(Wanda, 2008: 83)    
 
Adulterous practises perpetuate dishonesty and disrespect. Sithole is not honest to his 
wife. In the above extract, Sithole proposes Dumazile to be his second wife. This is not 
only dishonesty but also disrespect to his wife. Dumazile is young enough to be his 
daughter and she respects MaNzimande as her mother. Sithole’s proposal to Dumazile 
challenges how Dumazile perceives them (Sithole and MaNzimande). It is also disrespect 
to propose without MaNzimande’s consent. Igboin (2011: 100) argues that what acts as 
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a rock-hard foundation for good moral practice among African families are responsibility, 
accommodation, kindness, honesty, compassion, love, diligence and dignity. Based on 
this view, Sithole appears to be an immoral man. As Dumazile questions his wife’s 
consent regarding this matter, he responds: “Say what, will you be sitting on top of her?”. 
Through this statement, Wanda reveals Sithole’s disrespect towards his wife. The author 
also reveals that Sithole does not value his wife’s opinion. According to Akhmadeeva and 
Galyautdiniva (2015: 599), adultery will not take place in a family where exists love, 
understanding, health, tolerance for views and opinions of others. Sithole’s love and 
understanding towards her wife is questionable. In addition, as evidence of being an 
immoral man, Sithole is violating his marriage dignity by proposing to a child. Holding a 
similar view is Al-Hamad (n. d.), who maintains that adultery destroys a female’s dignity. 
In most African communities, it is deemed a disgrace to pursue children, especially by 
married men, it brings humiliation to the wife and her family. 
 
According to Mark (1998: 327), adultery tends to undermine and destroy families. It is one 
of the most influential factors that contribute to conflicts in most married couples. Sithole’s 
adulterous acts bring conflict into his home. MaNzimande’s uncertainties increase each 
day as she sees how close Sithole is to Dumazile. Wanda narrates a conversation 
between MaNzimande and Sithole:  
 
MaNzimande: Uyabona yise kaMpisendlini, aphelile amadoda          
eqedwa yilabo nonkiloshi abachithiwe            
ezweni … 
(Do you see Mpisendlini’s father, men are dying   
because of these fornicators roaming around the 
entire world …) 
 
Sithole:         Ngixhumaphi pho mina … 
                       (How does that concern me …) 
 
MaNzimande: Uyaxhuma yise kaMpisendlini, uyaxhuma. Into    
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ozogcina uyenzile ukubuya nokufa uzongithelela 
ngakho. Okungcono sizohlukana ngezindlu 
zokulala. Mina ngizolala ekamelweni lami 
nengane yami. Wena uzozibonela ukuthi 
uzokwenzenjani. Angikwazi ukufa ngibhekile 
mina ngishiye ingane yami isencane kangaka! 
 
(It concerns you Mpisekhaya’s father, it concerns 
you. You will end up bringing diseases and 
infecting me with them. It’s better we separate 
bedrooms. I will sleep in my bedroom with my 
child. You will see for yourself what to do. I cannot 
die and leave my child this young!) 
 
          (Wanda, 2008: 86) 
 
In the extract, it is noticeable that there is conflict between Sithole and MaNzimande. 
Sithole’s adulterous behaviour stresses MaNzimande. The main thing that concerns her 
is the deadly deseases transmitted through sex. Monday (2015: 10) proclaims that one 
of the major disadvantages of sexual immorality is the spread of sexually transmitted 
diseases. This is because, in most cases, the girls that men engage with outside their 
marriages have more than one partner. Evidently, MaNzimande questions Sithole of how 
aware he is of the fornicators that are roaming around the entire world. Mainly, both 
partners (married couple) suffer from diseases as a result of adultery. Hence 
MaNzimande warns Sithole that he will bring diseases that will also affect her. She further 
suggests that they sleep in separate bedrooms. Based on White’s (1989: 80) views, 
religiously, there is only one sin that can be justified to separate a wife and a husband, 
that is adultery. 
 
White (Op cit.) further states that a wife and husband should cultivate respect and 
affection for each other. However, if one commits adultery, the other is free to leave and 
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marry again. In this regard, MaNzimande finds it fair to separate from Sithole. She 
suggests that they separate sleeping rooms. She fears sexual intercourse with her 
husband. This confirms Al-Hamad’s (n. d.) observation that adultery cultivates mistrust 
and doubts. Moreover, MaNzimande fears dying of diseases that could be brought by 
Sithole, which will result in her child having no parents at a young age. 
 
As it has been mentioned above, Al-Hamad (n. d.) argues that adultery promotes mistrust 
and doubts in marriages. Sithole’s time to arrive home from work begins to fluctuate. One 
night he does not come home at all. MaNzimande struggles to sleep, the author narrates: 
 
UMaNzimande akazange abuthi quthu ubuthongo e-Adams. 
USithole wayeqala ngqa ukugalali ekhaya angabikanga. Kwathi 
kwesikabhadakazi, wavuka uMaNzimande, wahlala ngezinqe 
phezu kombhede, wacabanga: 
Kungenzeka yini ukuthi uyise kaMpisendlini uphukelwe yimoto? 
Mhlawumbe useqonyiwe nje, kwazi bani? 
 
(MaNzimande did not sleep well at Adams. It is the first time 
Sithole does not come back home. In the early hours, 
MaNzimande woke up, sat on top of the bed and thought: 
Would it happen that Mpisendleni’s father’s car broke? Maybe he 
has a girlfriend, who knows?) 
       (Wanda, 2008: 92) 
 
It is Sithole’s first time not to come back home after work. However, because of his new 
behaviour, his wife does not trust him. She stays awake the whole night thinking about 
her husband’s whereabouts. A thought crosses her mind that it might be that his car broke 
down. Instantaneously, her mind shifts and she is concerned that it might be that he is 
cheating. This shows the lack of trust she now has towards her husband. Al-Hamad (Op 
cit.) also reveals that adultery may darken the victim’s heart and make it lose its love, care 
and warmth. Besides the fact that MaNzimande thinks that his husband is having an affair 
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outside their marriage, his behaviour also changes her personality. She loses love, care 
and warmth. Dealing with Sithole and Dumazile’s matter, she says: Ngikunika usuku 
lwakusasa ukuba umhambise uDumazile, kungenjalo … (I give you only tomorrow to take 
Dumazile back, otherwise …) (Wanda, 2008: 86). From this quotation, it is apparent that 
MaNzimande is not concerned anymore of what will happen to Dumazile, she threatens 
that they take her back home. It is evident that she has lost trust and she only thinks the 
worst of people hence she would rather than stick to the idea that his husband is with a 
girlfriend rather than thinking that his car broke down. 
 
Dumazile is also guilty of adultery. She later marries Mtalaselwa Zuma whom she is not 
faithful to. At a later stage in her marriage, Dumazile meets with Jeffry Moloi, the father 
of her first child without Mtalaselwa’s consent. They meet at Moloi’s house along with 
Lerato (their child). Dumazile ends up spending the night with Moloi. Al-Hamad (n. d.) 
maintains that, for females, it becomes easier to fall to the same sin again if they were 
once fornicators or adulterers. With regard to Dumazile, she is notoriously known for her 
fornication behaviours that she committed in the past. Reflecting from Al-Hamad (n. d.) it 
is not a wonder that Dumazile also falls for adultery. This is because it is a behaviour that 
she is familiar to. Dumazile’s act of not coming home begins to be a habit.  
 
Dumazile begins to spend time with all the fathers of her children. Wanda narrates the 
newly found relationship between Dumazile and Sithole (Mtholephi’s father): 
 
Muveni nje wayesekukhuthalele kabi ukuhambisa uDumazile 
emsebenzini uma engena ebusuku. UDumazile 
wayengenankinga nje yokuthi abantu bazothini uma 
eshintshanisa izimoto zoyise babantwana bakhe. Wayezimisele 
futhi ukubatshela ukuthi uSithole unguyise wengane yakhe naye.     
 
(Lately he was very dilight to take Dumazile to work if she worked 
at night. Dumazile had no problem with what people would think 
of her as she used different cars from the fathers of her children. 
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She even intended to tell them that Sithole was the father of one 
of her children too.) 
          (Wanda, 2008: 160) 
 
In the above citation, Wanda exposes Dumazile’s conduct of having a relationship with 
Sithole. In the same period of time, Dumazile is having sexual contacts with three men 
who are Mtalaselwa, Moloi and Sithole. Husien and Kebede (2017: 61) argue that, in 
African societies, people do not perceive themselves as individuals. Within African 
societies, communal morals such as loyalty, respect, love, ubuntu, hospitality and many 
more are stressed diligently. Therefore, people live their lives following those morals. 
Dumazile is aware that, in African societies, it is not morally accepted to have 
relationships with different men at once. Hence, she convinces herself that she does not 
care what other people would think of her, as she uses different cars from different men 
to get to work.  
 
What is mostly stressed within indigenous Africans is respect for oneself and others. 
Dumazile’s actions do not only portray her as an adulterer, they also reveal that she 
generally lacks good morals. She has no respect for her marriage as well as herself. As 
a woman and a parent of three children, she fails to teach good moral conduct. Van der 
Walt (2003: 53) maintains that acculturation of bad moral conduct will continue because 
recently, in African societies, there is an increasing shortage of older members of society 
who are modelling good morals to young people. It can be concluded that Dumazile’s 
children will not have good morals as they are growing up.   
 
According to the United Nations Human Rights Special Procedures (2016: 7), under 
criminal regulations which forbid adultery, there is a harsher penalty for women than for 
men who commit adultery. In general, women are most likely to face judgement when 
they commit adultery compared to men. This may be because in worst cases, adultery 
results in pregnancy. As a woman, Dumazile is facing judgements form her community 





Nx! Kudala sabona ukuthi lo mfazi uzoshayisa amadoda! 
Elokobani nje isoka lomfazi? 
 
(Nx! We saw from long time that this woman will create conflict 
between men! A woman with many men?) 
        
(Wanda , 2008: 162) 
 
From the above extract, it is clear that community members are condemning Dumazile’s 
behaviour. They maintain that they saw from the beginning that it will cause conflict 
between Sithole, Moloi and Mtalaselwa. However, their question of a woman with many 
men is bias and judgemental. As they question “A woman with many men?”, it appears 
judgemental over the woman. It attests to the United Nations Human Rights Special 
Procedures’ (2016: 7) views that, there is a harsher penalty for women than for men who 
commit adultery. In most cases, men who are committing adultery are given an exception 
compared to women who are committing the same sexual immoral conduct. In some 
African societies such as Zulu ethnics, men who commit adultery are given allowance 
because of customs such as polygamy. 
 
Brinig (2017: 614) is of the view that many states following the bible, condemn adultery. 
It is regarded as a divorce ground. According to the WordTruth (2012: 1), there are various 
biblical scriptures that convict adultery. They further quote 1st Corinthians 6: 13, which 
states that the body is not meant for sexual immorality, but for the Lord. Dumazile knows 
that she has committed a sin by having relationships with many men at once. Therefore, 
she goes to church to confess her sins to the priest: 
 
Dumazile: Baba, ngaphula umthetho wesithupha uNkulunkulu 




Bengithi ngambatha namadoda abantu kaningana. 
Angazi noma uNkulunkulu uyokwazi yini 
ukungithethelela. 
 
(Father, I have broken the 6th command that the Lord 
left with Moses, I do not know how many times I broke 
it … 
I am saying I have slept with other people’s husbands 
for several times. I do not know whether the Lord will 
be able to forgive me.) 
 
Priest:      Uma uzivuma kahle zonke izono zakho, uNkulunkulu     
akanamagqubu, uyathethelela. 
(If you confess all your sins, the Lord does not hold       
grudges,   He forgives.)  
           (Wanda, 2008: 168)  
 
The WordTruth (2012: 1) articulates that with regard to spiritual human beings, adultery 
is one of the sins that make one weak. This scholar further maintains that, religiously, 
adultery is perceived as a tool that opens up a void for Satan’s spirits to cripple people, 
families and relationships. Dumazile realises that she has committed a number of sins. 
Amongst the sins that she has committed is having sexual intercourse with more than 
one man at around the same period of time. However, she is concerned whether the Lord 
will be able to forgive her. Observing from her statement, she does not believe that she 
deserves to be forgiven as a sinner. Even though she admits to her sins and the priest 
assures her that the Lord forgives, she suffers the consequences of her actions. Her 
marriage ends on a sad note, as her husband (Mtalaselwa) dies of HIV and AIDS. All her 
sexual partners and their wives die of the disease. Later, Dumazile passes on due to the 
same disease. Replicating from the WordTruth (2012), sexual immorality can open up a 
loophole that attracts bad spirits to an individual’s life. 
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5.4 Moral decay 
Azariah (2015: 285) articulates that moral decay refers to the deterioration of the 
principles that encompass the central norms of human beings. This scholar further argues 
that the changing moral systems around the world necessitate the rise of individuals who 
are immoral. Based on Nikolova’s (2018: 1) views, moral decay questions the issues 
around moral crisis. Under this circumstance, moral conducts are being questioned 
against the genuine societal moral reality. The values that are embraced as genuine 
societal morals include empathy, love, respect, honest, humanity and kindness. Nikolova 
(2018: 3) further argues that moral decay can also be referred to as demoralisation. In 
this regard, individuals are attracted to patterns of behaviour that are inadequate, thus 
affecting all areas of personal and social life. In addition, Samson and Allida (2018: 1) 
assert that moral decay, in general, refers to the decline of good morals in different 
societies.  
 
The researcher comprehends moral decay in a similar manner as the scholars above. 
Moral decay speaks to the deterioration of adequate morals in different societies. While 
still on the subject, the deterioration of morals among Africans is partly a result of the 
acculturation of Western morals such as the value of money, greed, sexual immorality, 
dishonesty, crime, individualism etc. In this study, moral decay is visible through 
dishonesty. 
5.4.1 Dishonesty  
According to the Offline Oxford dictionary (n. d.), dishonesty is an act of being deceptive 
towards other people. It refers to an individual who is willing to cheat or deceive. 
Bazerman et al. (2009: 3) maintain that dishonesty is a moral disconnection act of lying. 
They further claim that, at large, dishonesty can be perceived as an immorality that almost 
everyone commits.  
 
Van der Walt (2003: 53) is of the view that among un-African morals that most Africans 
have adapted to, is dishonesty. This scholar further argues that over the years, there has 
been a rapid and strong social change which results in fundamental conflicts and division 
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of African people across all ages. The division is thus caused by the acculturation of 
morals that are considered un-African. Wanda exposes these morals in his novel through 
his characters. Dumazile is the first character to demonstrate dishonesty in the novel. As 
she is pursued by her teacher (Moloi), she discovers that other learners have started to 
gossip about her relationship with the teacher. Thus, she is not comfortable at school 
anymore, as a result, she bunks classes.  Arriving at home, she finds Gogo (the old 
woman owning the flat). Wanda narrates their conversation: 
 
Gogo:     Washesha wabuya namhlanjena mntanomntanami,                
kwenzenjani? 
           
(You came back early today my grandchild, what is       
wrong?) 
 
Dumazile: Akukho lutho gogo, wukuthi ngijahe ukuzowasha. 
 
 (There is nothing wrong Gogo, it’s just that I want to       
do    laundry.) 
        (Wanda, 2008: 6) 
 
In the above extract, Dumazile is not telling the truth as Gogo asks her why she came 
home early from school. She claims that her reason to come back early is to do laundry. 
However, her real motive to come home early is because she is not comfortable with the 
rumours circulating at school, in relation to her relationship with Moloi. The act of not 
telling the truth portrays her as a dishonest individual. In African states, honesty and 
respect is a valued moral, especially from young people to elders. Dumazile finds it easy 
to lie to an elderly person, therefore, it can be settled that she is an immoral child. The 





Gogo: Awu mntanomntanami! Kanti akusafundwa yini lapha  
eZenzele? 
  
(Oh my grandchild! Don’t they teach anymore at Zenzele?) 
 
Dumazile: Usho ngani Gogo? 
                 
                 (Why you say so Gogo?) 
 
Gogo: Ngisho ngoba nayizolo ubuye ngaso lesi sikhathi. 
           
(I say so because even yesterday you came back around   
the same time.) 
 
Dumazile: Ngicelile kuthisha ukuba ngizo-ayina izingubo zami        
lezi ebengiziwasha izolo. 
       
(I asked my teacher for time off to come back home 
and iron the clothes I washed   yesterday) 
                                                                                
                                                                         (Wanda, 2008: 8) 
 
Before going home, Dumazile thinks about her matter with Moloi. She concludes that it is 
not productive to stay at school while she cannot concentrate. Consequently, she takes 
her bags and goes to her flat. Based on Bazerman et al.’s (2009) views, lying is a common 
behaviour that people use to justify their wrongs. In the same essence, Dumazile uses 
lies to justify her wrong doings. She skips school because of the distractive rumours that 
teachers and learners have over her. On arriving at home, Gogo questions her about her 
early departure from school. As Gogo is concerned, she asks whether they are not 
learning anymore at school, hence she arrives early at home. Dumazile states that she 
had asked for permission from her teacher to leave school early. In this case, Dumazile 
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is justifying her behaviour of skipping school. Consequently, she violates the African good 
morality of honesty.  
 
According to van Niekerk (2013: 1090), true and honest principled conduct stems from a 
sense of moral responsibility from an individual. They further articulate that due to the 
inherent nature of people to disobey set rules imposed at home, as children grow up; their 
morals cannot be entirely accounted for by parents. Dumazile, as a child, is raised with 
good morals from home. However, due to exposure to city environment, she inherits 
wicked morals. She makes lying a habit. When she discovers that she is pregnant with 
Moloi’s child, she goes back home to her parents. Wanda narrates a conversation 
between Dumazile and MaNdovela (her mother): 
 
MaNdovela: Siphuthume mntanami, kwenzenjani? 
                    (Tell us my child, what is happening?) 
 
Dumazile: Ey mama, siphume ngesamagundane esikoleni!    
Akuliwa akuliwa endaweni yaseMbumbulu! 
Kubulawa wena nkosikazi wena ngane, wenani nani! 
Abanandaba nakhehla nasalukazi. 
 
                   (Eh mother, we were rushed out of school! There are 
fights at Mbumbulu! They are killing woman and kids, 
everyone! Older ones, aged men and women). 
 
MaNdovela: Obani abalwayo? 
                      (Who are fighting?) 
 
Dumazile: Mina mama ngivele ngingazi nje ukuthi ngizothi obani 
abalwayo. Selokhu kwaqala lezi zinto zepolitiki nje, 




                   (Mother, I just do not know who are fighting. Ever 
since they started political activities, people have lost 
their minds.) 
                                                                                         (Wanda, 2008: 25) 
 
Dumazile leaves school because she is embarrassed of her pregnancy. As evidence of 
her lying habit, she does not get permission from the school to leave. However, when she 
arrives at home she claims that there is a strike back at Mbumbulu, hence, she decided 
to come back home for her safety, as people are being killed. As van Niekerk (2013: 1090) 
notes, other immoral behaviours that people receive are from the outside world. 
MaNdovela has no reason to doubt Dumazile. This is because she knows her as a well-
mannered child. Little does she know that she has inherited an immoral behaviour of lying, 
hence she finds it easy to be dishonest with her parents about the real reason she has 
come back home. The real reason is that she is pregnant with her teacher’s child. Later 
on, Dumazile gets sick. As a concerned mother, MaNdovela decides to take her to the 
doctor. However, she (MaNdovela) does not go into the consultation room. As a result, 
Dumazile lies when she is done with her consultation:  
 
MaNdovela: Uthe uphethwe yini udokotela mntanami? 
                     (What did the doctor say makes you sick?) 
 
Dumazile: Mama, akazange asho udokotela ukuthi ngiphethwe 
yini … 
                 Uthe ngiphelelwa igazi emzimbeni ungijovile … 
 
               (Mother, the doctor did not say what makes me sick… 
                He said I do not have enough blood in my body and  
gave me an injection …) 




Al-Hamad (n. d.) articulates that, for females, it becomes easier to fall to the same sin 
again if they were once perpetrators of immoral conducts. With regard to Dumazile, she 
normalises lying over moral conduct. In the above abstract, Dumazile is aware that she 
is pregnant even before going to the doctor. Moreover, the doctor’s assistant reveals to 
Dumazile her results: Uthi udokotela ukhulelwe, izinyanga zinhlanu (The doctor says you 
are five months pregnant.) (Wanda, Op cit.). Even though she is alert of her state, when 
her mother asks her about the doctor’s diagnosis to her sickness, she lies. She only 
maintains that she has shortage of blood. She does not reveal the core cause of her 
sickness, which is her pregnancy. Instead, she opts to be deceitful. Birman and Addae 
(2016: 13) pronounce that African youth have adjusted to a number of notorious immoral 
behaviours. Dishonesty is one of these immoral behaviours. Therefore, this concludes 
that Dumazile is an immoral character. 
 
Herzig et al. (2014: 2) contest that there are various forces that need people to behave 
dishonestly. In the novel Kunjalo-ke, Sithole behaves dishonestly. In his case, the need 
to lie is to protect Dumazile. While still in a relationship with Sithole, Dumazile gets 
involved in a car accident. Sithole decides to lie and take the fall for Dumazile. Wanda 
narrates Sithole’s thoughts: 
 
Wathi uma elibuka leli cala uSithole, wabona ukuthi uDumazile 
ngeke adabule, lizomchitha. Wazimisela ukuba lithwalwe 
nguyena … 
 
(As Sithole considred this case, he noticeed that Dumazile would 
not win it, she would lose. He committed himself to taking the 
case …) 
                                                                                          
                                                                                        (Wanda, 2008: 117) 
 
As alluded to earlier, in the extract above, the need for Sithole to lie is to protect Dumazile. 
His fear is that she will not win the case. His reason is that Dumazile is still an 
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inexperienced driver. In this regard, Sithole’s dishonesty can be justified as an instinct to 
protect his girlfriend. According to Husien and Kebede (2017: 61), dishonesty is one of 
the distasteful immoralities that African societies have adapted to. Therefore, in any 
circumstance, telling a lie is regarded immoral in African societies. Moreover, Bazerman 
et al. (2009) maintain that, in most cases, people use dishonesty to justify their wrong 
doings. Sithole plans to take a blame for Dumazile’s incident, but he is also guilty of the 
notorious immorality of lying. This is because he takes an oath under police’s authority 
that he is the one who was driving the car at the time of the accident. In addition, the 
dishonesty is used to cover for Dumazile’s wrongs.  
 
As it has been stated in the discussion, Nikolova (2018: 3) argues that moral decay is a 
process of demoralisation. In current years, most individuals are involved in patterns of 
behaviour that are inadequate, thus considered immoral. From the above discussion, it is 
clear that dishonesty, in Wanda’s novel, exposes moral decay. Wanda uses his main 
character Dumazile as a culprit of this offense. To Dumazile, dishonesty is a lifestyle, 
which confirms Igboin’s (2011: 102) argument that there are a number of new morals and 
values that have been adopted and idolised by Africans. Dumazile has not only adopted 
dishonesty, she has also idolised it as her way of life and her defensive gear over societal 




This chapter offered a discussion on immorality in relation to culture in Wanda’s novel 
Kunjalo-ke (2008). The intention was to provide a discussion on how immorality is 
presented in the novel. The chapter discussed views on immorality as perceived and 
practised among Africans. The sub-titles were immorality and morality in relation to 
culture, sexual immorality, lust and fornication (as a signs of moral weakness), adultery 





From the foregoing discussion, it is obtainable that there is a great alteration of moral 
values among African societies. The principles that used to be valued as morally good in 
African states are replaced by absurd morals such as sexual immorality. In this regard, 
sexual immorality is comprehended to be all sexual inaccurate ways of behaving evident 
among people of different communities. While it is understandable that popular culture 
plays an important role in influencing moral changes in societies, it is still arguable that, 
among African states, lust and fornication are immoral sexual behaviours that are not 
permissible. Members of different societies are falling for lust, fornication and adultery 
because of various contributors. That includes money, sexual desires, desperation and 
obsession. Although sexual immoralities such lust, fornication and adultery are 
considered un-cultural by Africans, the evidence exposed by Wanda suggests that there 
are still a number of people who are perpetrators of such immoralities. All these 
immoralities contribute to the disruption of social homogeneousness. Moreover, they 
contribute to emotional and psychological well-being of humans.  
 
Although sexual immoralities such as lust, fornication and adultery are recognised as 
disruptive to social homogeneousness, moral decay is also viewed as another factor that 
has contributed negatively to harmony, solidarity and peace among different societies. 
Most traditional families still consider moral deterioration as a societal issue. Dishonesty 
is still considered un-cultural and taboo to the African way of life. It is, however, worth 
mentioning that not all African societies are victims of the acculturation of western norms, 
values and principles. Before the western influence, many Africans valued African morals 
such as honesty, love, humanity, respect and hospitality. Due to popular culture, most of 
young Africans have adopted morals such as dishonesty, disrespect and greed. Wanda’s 
novel portrays such immoralities that display moral alteration. In this concern, Dumazile 
as a young girl, is a successive liar.  She lies to protect her immoral behaviour. The 
conclusion drawn from how Wanda portrays Dumazile’s character represents some 
African societies that have idolised immoral activities.  
 
At a time of moral alteration, it is a necessity to argue that there are great moral and 
culture adjustments within African societies, especially, the youth. African individuals are 
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gradually adjusting to immoral acts. Although there are some sets of societal rules against 
immoral behaviour, there is a great number of people who commit immorality. Therefore, 




This chapter seeks to discover cultural devotion in J.C. Buthelezi’s novel, Kushaywa 
Edonsayo (1993). It intends to pull together some examples of how cultural devotion is 
portrayed in Zulu novels. It will firstly evaluate cultural conflicts demonstrated by 
characters. It will further explore cultural commitments among individuals in society. The 
subheadings structured in this chapter are: culture, culture conflict and cultural 
commitment. 
6.2 Culture  
As it has been alluded earlier in the study, the Offline Oxford Dictionary of English (n. d.) 
argues that culture refers to attitudes and behaviours that characterise a particular social 
group. Grayman-Shimpson (2017: 2) maintains that culture is a joint meaning-making 
structure which is a group of history that is conveyed through generations. Holding a 
similar view is Spencer-Oaley (2012: 1) who states that culture refers to merits possessed 
by people of the same social group. Deducing from these scholars, culture is shared, 
learned and transmitted through generations. It is a socially shared concept. 
6.3 Culture conflict 
As maintained by Jaja (2012: 84), there is a predicament developing among Africans, 
between maintaining their culture and adapting to universal cultures. Africans are at the 
heart of globalisation, mainly because they are a legacy of colonisation. Societies at large 
are faced with culture conflict due to the adaptation of western values. Within this context, 
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conflict refers to an opposition between two groups which are traditional conservative 
Africans and modern Africans. 
 
In his novel, J.C. Buthelezi explores the intoxication of urban life and the perceived 
stagnation of rural existence. The main character, Bhekani Mchunu, is faced with a 
dilemma of being more western, yet his life circumstances require him to preserve his 
traditional role of maintaining his father’s home in the rural areas. According to Diop 
(2012: 223), there is pressure escalating in Africa with diverse elements that contaminate 
the African version of life. In this case, Bhekani’s pressure is a result of his act of 
abandoning his home to dwell in the alluring city. As a result of abandoning his 
responsibility to the family and the farm, misfortunes beset him. Bhekani faces the tragedy 
of losing his mother, years after his father’s passing away. After a few years of living in 
the city (eThekwini), he reflects on his mother’s wishes that he is assumed to fulfil. Before 
passing away, his mother utters to Bhekani: Uze ungalilahli futhi ungalifulatheli ikhaya 
(Do not abandon nor turn your back at your home) (Buthelezi, 1993: 14). These words 
imply that Bhekani has to leave eThekwini and everything that he has worked hard for 
and go back to rural Jonono to take care of his home. As he is not content with his 
mother’s wishes, these words continue to torment him. After the funeral, on his (Bhekani) 
way back to eThekwini, Buthelezi narrates a conversation between him and Samvu 
(Bhekani’s wife): 
Bhekani: Umama wathi ngize ngingalilahli futhi ngingalifulatheli            
ikhaya. 
(Mother said I must neither abandon nor turn my back 
at my home) 
Samvu:  Pho ukhathazwa yini kula mazwi Bheki-Bheki?.... 
Wayeqinisile umama, akufanele, akulungile 
ukufulathela ikhaya. Ikhaya likhaya     Bhekani … 
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(So what is bothering you with that instruction Bheki-
Bheki?... 
Mother was telling the truth, it is neither right nor 
acceptable to abandon your home. Home is home 
Bhekani …) 
Bhekani: Ngingeke ngakuphikisa ukuthi ikhaya likhaya ngisho   
abazali sebashona, kodwa    wena awulazi leli khaya 
engikhuluma ngalo. Awuyazi imimango nemiqansa 
engibhekane nayo ngaleliya khaya … 
Ngangibahlonipha abazali bami besaphila. 
Ngibahlonipha kakhulu manje uma sebengekho, kodwa 
la mazwi kamama ayengithusa. Kungathi 
kuzobanzinyana, ngizohluleka ukuwagcina 
nokuwahlonipha.. 
(I will not deny that home is home even when parents 
are no more, but you do not know the home I am talking 
about. You do not know the quarrels and hardships that 
I am faced with about that home … 
I respected my parents while they were alive. I respect 
them more now that they have passed, but my mother’s 
words are scarring me. It seems it will be difficult, I will 
not be able to fulfil and respect them.)   
     
(Buthelezi, 1993: 14) 
In the extract above, Bhekani is in denial of fulfilling his deceased mother’s command. 
Instead of following his mother’s wishes, he explicitly states that even though he respects 
his parents, it seems that it will be difficult to fulfil their needs. Although he is certain with 
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what his parents wanted, he maintains that he will not be able to fulfil and respect their 
desires. He finds it easy to abandon his responsibility for the family and the farm. 
Justifying his decisions, he states that he will not be able to deal with the quarrels and the 
hardships that come with Jonono. According to Brown (1999: 227), South Africa is a 
microcosm of the basic cultural conflict because it faces the battle between protecting the 
interests of culture or central rights of the individual. It is within his rights for Bhekani to 
choose the life that he wants for himself as an individual. However, his rights are in quarrel 
with his culture. In the above quotation, Bhekani states that he respects his parents more 
now that they have passed on. From these words, it can be concluded that he respects 
and acknowledges ancestors. Therefore, it is anticipated that he follows their instructions. 
Instead, Bhekani maintains: 
Mina Samvu ngizohluleka ukushiya uMdubane nobucwecwebe 
bawo, ngishiye uSamvu wami, ngiyobutha inhlakanhlaka, 
ngiwole imvithimvithi, ngikhongozele, ngibuthezele, ngilungisa 
izigwegwe ezikade zagoba emzini kababa. 
(Samvu, I will not be able to leave Durban and its luxurious 
structures, leave my Samvu, to go pick up the pieces and fix the 
wrongs that were long there in my father’s home.) 
         (Buthelezi, 1993: 15)   
Sibani (2018) is of the view that the changes that are evident among African cultures are 
influenced by the socio-cultural evolution that has occurred world-widely in favour of the 
Western culture. The main concern raised by Bhekani, which prevents him from going 
back to Jonono, is the luxurious life that he has in Durban. Idang (2015: 106) highlights 
that another major influence to cultural change is provoked by currency. This scholar 
maintains that the worth and need of currency is not African culture. At the heart of the 
life of luxury is money. Bhekani is now prioritising currency and luxury. Moreover, his 
reasons are influenced by the Western culture that he has adapted to. This attests to 
Sibani’s (n. d.) views that there are changes within African cultures that are influenced by 
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the socio-cultural evolution. Bhekani no longer sees his home as his responsibility. The 
author further outlines Bhekani’s thoughts: 
 
Uyise wayethe ikhaya lakwabo ngaleli gama leJourney’s End 
ngoba kunguyena uyise owayezophelela kuleli khaya. 
Wayengaziboni-ke uBhekani izindlela zakhe ziphelela kuleli 
khaya eJonono, emaphandleni kwantuthu … 
(His father had named his home Journey’s End because it was 
him (his father) whose life was to end there. Bhekani then never 
imagined himself ending up in Jonono, at the rural areas, where 
there is smoke …) 
          (Buthelezi, 1993: 22) 
Bhekani has been consumed by Western culture. As a result, he no longer sees himself 
as part of rural areas. Notwithstanding that he grew up in Jonono, he stresses that his 
father had decisively named Jonono Journey’s End because he (his father) wished his 
children not to grow old there. To him, going back to rural Jonono, where there are no 
developments, is not an option. However, being in denial of his parents’ commands brings 
him bad dreams. Ever since his mother’s burial, Bhekani has never slept peacefully. 
Sibani (2018) maintains that cultural adaptation results in great negative impacts on 
African tradition. It is African culture to fulfil ancestral commands. However, due to cultural 
evolution, Bhekani does not realise the significance of fulfilling his ancestor’s wishes. 
Consequently, misfortunes torment him. He is continuously involved in car accidents and 
loses his job. 
Parkash (1993: 2) claims that the traditional African and modern (western) cultures that 
came into contact through colonisation differ in philosophy and social structure. How 
Africans embrace life is different from how Westerns embrace it. Yet, due to systems such 




UBhekani wayezibuza eziphendula ukuthi kodwa unina 
uMaMkhize wayemsukele ngani emfumbathisa lesi qalekiso 
sokuba abheke ikhaya. 
(Bhekani had unanswered questions; asking himself why his 
mother MaMkhize had left him the curse of watching over his 
home.) 
         (Buthelezi, 1993: 36) 
In African culture, ancestral commands are not regarded a curse. It is a common belief 
among Africans to respect ancestors. Though, due to clashes in ideology and social 
structures between African and modern cultures, Bhekani regards his mother’s wishes as 
a curse. Evidently, the significant modification of ideology and social structure has 
intensified some conflicts among African cultures. Lame (2013: 12) is of the view that 
there is a lifestyle that has infatuated Africans, which is degrading their own way of life. 
Sibani (2018) also brings another lifestyle that has brought conflict in African societies, 
which is a liberated sexual activity from young people. Another major concern that 
influenced Bhekani’s decision not to want to go back home was the quarrels in his parents’ 
house. The quarrels were caused by overcrowding in his home. This is because all his 
sisters have many children staying under the same roof. The high number of children is 
a result of liberated sexual activities. 
The conflict between tradition and modern ways of life has become an African central life 
theme. After the passing away of Bhekani’s mother, Gogo Ximba (an old woman in the 
village) insists on cutting every child’s hair as a symbol of respect to Bhekani’s mother. 
Little does she know that Nkintsho (Bhekani’s sister) does not believe in this ritual. On 
realising that her (Nkintsho) children’s hair has been shaved, Nkintsho screams in 
disbelieve: 
Awu Gogo Ximba! Kodwa wenzani Gogo-mathetha? Wenzani 
nje? Ngiyazisa ngezinwele zomntanami! Hi---hi—hi--!  
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(Oh Gogo Ximba! What are you doing Gogo-mathetha? What are 
you doing? My child’s hair! Hi—hi—hi--!)  
                                                                                (Buthelezi, 1993: 6)  
Among Africans, there is evidence of western efforts to transform the African culture. In 
general, among traditional Africans, shaving of hair is used as a symbol of respect to the 
deceased. However, due to the influence of western culture, Nkintsho does not approve 
of this ritual.   
From the foregoing discussion, it is arguable that cultural assimilation does not 
necessarily result in a new culture. Instead, it also leads to cultural conflicts between two 
worlds, that is; traditional and modern worlds. As evident, there is a battle between 
Bhekani’s western lifestyle and the life that his parents wished him to fulfil. Both these 
lives, Western and traditional African, vary dramatically in ideology and social structure, 
thus, causing cultural conflict.  
6.4 Cultural commitment 
Cultural devotion is crucial, mainly because of its significance in instilling cultural and 
identity awareness among Africans. Cultural commitment entails enculturation, which is 
a process of maintaining norms, heritage and culture by societies. In this regard, 
commitment refers to the retrieving of human norms, heritage and culture passed through 
ancestry. Based on Dei’s (2012: 43) views, retrieving of African culture is imperative to 
decolonising and recognising the genuineness of the African voice and human 
experience. J.C Buthelezi profoundly attempts to enculturate people. In his novel 
Kushaywa Edonsayo (1993), his emphasis is the sense of identity and unity amongst his 
characters. 
At the beginning of the novel, Buthelezi recites MaMkhize’s (Bhekani’s mother) last words 
to Bhekani before she passes away: 
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Bhekani mntanami impilo igeleza njengamanzi ebheke olwandle. 
Uma sengemukile mina mntanami, kuko konke okwenzayo, uze 
ungalifulatheli leli khaya … 
(Bhekani my child life flows like water to the ocean. When I am 
gone my child, in everything that you do, do not turn this back at 
your home …) 
         (Buthelezi, 1993: 2-3) 
According to Arunga (2017: 36), longing determination to ensuring cultural commitments 
among people is essential to recover continuity. The maintenance of cultural continuity 
will preserve African history and treasures. To MaMkhize, Jonono is a legacy that needs 
to be treasured. She explicitly instructs her son not to forget home when she is no longer 
alive. She further states Izithukuthuku zethu noyihlo ningazibukeli ziphelele emoyeni 
njengezenja (Do not allow our sweat with your father to fade away in air like that of a dog) 
(Buthelezi, 1993: 3). Based on this citation, the sense of continuity is significant to 
MaMkhize, therefore, it is significant to African society. In this extract, Buthelezi exposes 
the rank of cultural continuity and the importance of cultural commitment.  
As maintained by Husien and Kebede (2017: 61), among African societies, communal 
morals such as loyalty, respect, love, ubuntu, hospitality and many more are stressed 
meticulously. Among these valued African morals is the importance of helping each other 
which is practised through ubuntu. Giving her last instructions to Bhekani, MaMkhize 
avers Uma ukhuphuka, khuphuka nabakwenu. Uselula isandla sakho ubadonse (When 
you succeed, succeed with your siblings. Offer your hand and pull them) (Buthelezi, 1993: 
3). Through her words, MaMkhize does not only remind her son of his cultural 
responsibilities, she also advocates the spirit of helping each other. This is one of the 
communal morals that are shared and valued among Africans. Hence, Brown (1993) 
highlights that among African communities the sense of individualism is not encouraged. 
In some African societies, the clash of ideologies is mostly influenced by region. 
Nevertheless, Creff (2004: 3) argues that Christian churches should adopt a new mind-
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set and participate in the African renaissance. This new mind-set would entail the 
advocacy of African spirituals, cultures, languages and histories. As Bhekani is no longer 
staying in Jonono, he has converted to Christianity. As misfortunes follow him, he decides 
to reconnect with his indigenous culture. Following the accidents that Bhekani has 
survived, he decides to invite his church members to join him as he gives thanks for he 
has survived. On the day of the ceremony, to keep up with culture, he insists that they 
make traditional beer for the ancestors. This does not only reveal culture commitment, it 
also affirms Creff’s (Op cit.) views that Christian churches should also advocate African 
renaissance. In African culture, traditional beer is one of the mechanisms used to connect 
with ancestors; hence Bhekani sees it crucial to make it. Moreover, Mtumane (2014: 24) 
highlights that, ancestors are considered as a linkage between human beings and God. 
Therefore, Bhekani sees it fit to make traditional beer for the ceremony. 
Husien and Kebede (2017: 61) maintain that, in most African communities, people do not 
perceive themselves as distinct and individuals. Bhekani finds it difficult to move back to 
Jonono. He continuously stresses that he is an individual and he has established his own 
life in Durban. However, Samvu (his wife) disagrees with his decision. Buthelezi narrates 
Samvu’s response to Bhekani: 
Masiphindele ekhaya Bhekani. Ngiyacela sthandwa sami, 
Injabulo yami ayigcwali, ayipheleli njengoba singumndeni 
onhlakanhlaka. 
(Let’s go back home Bhekani. I am pleading with you my dear. 
My happiness is not fulfilled as we are a scattered family.) 
        
(Buthelezi, 1993: 67) 
In Africa, family has been the cement of society. Even though Bhekani has adapted to the 
western system of individualism, Samvu finds it her responsibility to remind him of the 
importance of family. In this circumstance, Samvu emphasises that without other family 
members, she feels empty. The idea of being distinct from their community does not 
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compliment her principles. She further highlights that the family is scattered. This attests 
to Husien and Kebede’s (2017) views that, communal morals are crucial to Africans. The 
spirit of ubuntu and solidarity is vital to ensure the well-being of society. Therefore, Samvu 
finds it significant to remind Bhekani of culture devotions. Moreover, Sibani (2018) 
proclaims that a decent family structure in African societies is reached through the sense 
of good human relations. 
Bhekani finally decides to move back to Jonono to fulfil her late mother’s wishes, even 
though his concern is that, without his parents, Jonono is no longer a peaceful place. 
There are quarrels between his siblings and his uncles but he commits himself into 
fulfilling his responsibilities. As it has been maintained, the spirit of ubuntu and solidarity 
is of vital value to Africans. Therefore, Bhekani gathered his family to resolve family 
matters. He says: 
Imizamo yethu yokwenyusa izindonga zomuzi kababa ingeke 
iphumelele uma ingaxhumene nemimoya yethu sonke esikulo 
muzi kababa. 
(Our efforts to re-build our father’s household will not succeed if 
we as a family we are not connected together to this.)   
         (Buthelezi, 1993: 99) 
Bhekani finds it important to firstly unite the family before engaging in other family 
responsibilities. He maintains that if their spirits, as a family, are not in harmony, nothing 
will succeed. According to Van der Walt (2003: 52), in African culture, truthfulness, 
charity, honesty, loyalty, generosity, respect and solidarity are important elements of good 
morals. Bhekani attempts to lay the foundation of re-building his home with honesty, 
truthfulness, loyalty and solidarity. Hence, he finds it necessary for the family to gather 
and iron out issues that are triggering conflicts in their home. This reveals Bhekani’s will 
to commit to his culture and his family.  
Bhekani puts the farm into good use. He uses the knowledge and skills he has acquired 
while still residing in Durban to open a huge shop and other facilities that would help his 
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community. Everything goes accordingly until their unfortunate day when they get 
attacked by bees at the shop. Oddly, the bees only bit Bhekani. Looking at this unfortunate 
matter, Kubheka (Bhekani’s worker) requests a traditional healer, Khanyile, to come and 
give Bhekani traditional medicine. Idang (2015: 107) highlights the confusion among 
Africans of whether to seek answers of deaths, misfortune, disasters and accidents from 
the Christian church or traditional healers. Even though Bhekani is a Christian, Kubheka 
represents the minority of Africans who still seek for clarity from traditional healers and 
who foster to maintain their culture. In addition, Gumede (another traditional healer) pays 
visit to Bhekani’s home after the incident. He maintains: 
Ungakhohlwa phela ukuthi thina singabantu, sinezethu izinkolo 
okungafanele sizilahle … 
Namakholwa amakhulu ayazi ukuthi idlozi liyabhekelwa nokuthi 
imibhulelo ingatholakala phakathi esontweni … 
(Do not forget that we are Africans, we have our own beliefs that 
we must not forsake … 
Even highly religious people know that ancestors need to be 
pleased and that sorceries acts can also be found in church …) 
         (Buthelezi, 1993: 122-123) 
In the above abstract, Buthelezi exposes the importance of African beliefs. Gumede 
encourages Bhekani not to forsake his culture. Moreover, he warns him that even though 
he is a Christian, he must be watchful because sorcerey acts can also be found in church. 
As Bhekani is in a process of self-discovery, maintaining African ways of life is important 
to his journey. Hence, Gumede as an elder, finds it his responsibility to remind Bhekani 
of how they perceive life in rural Jonono. 
Based on Ushe’s (2011: 5) views, traditional African morals are identified to encourage 
human well-beings. Moreover, Metz (2007: 338) highlights that African moral grasps 
some acts to be wrong. In this regard, Bhekani looks at his sisters’ children and states: 
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Uma intombazane itholele ingane ekhaya, le ngane kuba 
ngeyabazali bentombazane noma kube ngoyomalume. 
(If a daughter gives birth to a child before marriage, that child 
belongs to her parents or the child’s uncles.) 
         (Buthelezi, 1993: 133) 
Bhekani points out an act that is mostly practised by Africans. It is a common belief among 
some Africans that a child born before marriage belongs to the mother’s family. It can be 
assumed that this cultural practice was established to maintain human well-being, 
especially if the mother wishes to marry into another family. The foregoing quote reveals 
the cultural commitment that Bhekani is keen to uphold.  
As it has been stated earlier in the study (3.3.1), Metz (2007) proclaims that African morals 
value human life, community, honesty, hospitality, discipline, protection, respect, etc. 
Bhekani also emphasise these morals among his family members. In a conversation with 
his nephew about the influence of Whites in South Africa, Bhekani articulates:  
Bafunza izingane zethu ukungahloniphi lutho olwazo, 
zingahloniphi imilando yethu … 
Loku kubiza amakhosi ethu, abantu abadala, ngamagama 
akuyona inhlonipho yase-Afrika … 
(They taught our children no to respect what is theirs, not to 
respect our history … 
The custom of calling our kings, elderly people who are older than 
us by names is not our African respect …) 
         (Buthelezi, 1993: 138) 
Through this conversation, Bhekani infuses the prominence of identity and respect. 
According to Sefa Dei (2012: 49), there is no African identity without the affirmation of 
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cultures, spirituals, indigenous histories and language. Bhekani finds it necessary to 
inspire African culture to his nephew. This shows the importance of enculturation among 
African societies. Later on, Bhekani’s efforts to transform Jonono into a vibrant area of 
development succeed. In this novel, Buthelezi strives to reveal the importance of 
embracing African identity and indigenous culture. Moreover, Bhekani’s journey highlights 
the significance of cultural commitment and maintaining the African way of life. 
6.5 Conclusion 
This chapter offered a discussion on cultural devotion in relation to Buthelezi’s novel 
Kushaywa Edonsayo (1993). The aim was to explore cultural commitments presented in 
the novel. The chapter revealed cultural conflicts and cultural devotions as portrayed in 
the novel. The sub-tittles were culture, culture conflict and culture commitment. 
From the above discussion, it is observable that there is a great culture conflict within 
African societies. The principles and ideologies that westernised Africans and traditional 
Africans maintain vary dramatically. The major result of these differences is the conflict 
they cause in different societies. While it is understandable that societies at large are 
developing and improving, it is also noticeable that the developments looming in 
communities clash with indigenous African culture. It is still arguable that, western culture 
has a great influence in contaminating African cultures. Members of different societies 
now prefer maintaining western culture rather than maintaining African culture. That 
includes abandoning ancestors and African customs. The evidence exposed by Buthelezi 
proposes that there are still a number of people who do not regard African culture 
important to their lives. 
Although Buthelezi discloses culture negligence, he also strives to reveal culture 
commitment. Through his main character, Bhekani, he reveals the importance of 
maintaining African culture to ensure societal harmony. Before western influence, many 
Africans valued African morals such as honesty, love, humanity, respect, ubuntu, 
hospitality etc. Due to popular culture and globalisation, many Africans have abandoned 
such morals. In his novel, Buthelezi reveals the enculturation of African valued morals. 
The emphasis is on preserving communal morals that will unite Africans. It is, however, 
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worth mentioning that not all Africans are victims of the acculturation of western values. 
There are those who are still in line with their culture and traditions. 
At the time of moral renaissance, it is a necessity to argue that there is a fair enculturation 
process taking place in Africa, especially among the youth. There is a minority of African 
individuals who are keen to maintain African culture and identity. However, there are still 
a great number of African individuals who are consumed by western culture. Therefore, 

















This chapter aims to conclude the entire study. Its basic aim is to demonstrate how the 
aims of the study have been met. It will provide the summary of the entire study as well 
as findings. It will further conclude by giving recommendations for future research. 
7.2 Summary of the study 
Chapter one offered an overview of what the study entails. It provided the aim of the study, 
significance of the study, scope of the study, research methodology, definition of 
concepts, and the summary of the novels under the study. The main aim of this chapter 
was to outline what the study seeks to achieve, and to highlight the significance of this 
study. In this chapter, the main concepts of the study which are: homosexuality, morality 
and immorality, and culture were defined to highlight how they are comprehended in the 
context of this study. Lastly, the summary of the selected novels was offered. These 
novels are W.E. Wanda’s Kunjalo-ke (2008), N.G. Sibiya’s Bengithi Lizokuna (2008), and 
J.C. Buthelezi’s Kushaywa Edonsayo (1993). 
Chapter two offered a discussion of the theoretical framework used in the study. This 
chapter aimed at exploring the post-colonial theory. Literature review was offered in 
chapter three, to explore some works that have been done relating to this study. Chapters 
four, five and six served as discussion chapters in this study. Chapter four dealt with 
homosexuality in relation to culture. The discussion in this chapter was done through 
observing homosexual identity quest, homosexual orientation and family acceptance. A 
critical analysis was done to explore homosexuality in N.G. Sibiya’s Bengithi Lizokuna 
(2008).  Chapter five further outlined immorality in relation to culture in W.E. Wanda’s 
Kunjalo-ke (2008). This was done through examining aspects such as lust and fornication, 
adultery, moral decay and dishonesty (as signs of moral deterioration). Lastly, chapter six 
examined cultural devotion in J.C. Buthelezi’s Kushaywa Edonsayo (1993). This was 
done through aspects of culture conflict and cultural commitment. The aim of analysing 
these three cultural aspects, which are homosexuality, immorality and morality, and 
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culture devotion was to highlight the change of human behaviour due to popular culture 
and colonialism.  
7.3 Findings 
In analysing homosexuality, it was discovered that there are great moral and culture 
modifications within African societies. Sibiya exposes the massive progression of identity 
quest among homosexual individuals. It is observed that fulfilling sexual identity, by 
homosexuals, brings them freedom and contentment. Within this aspect, it was also 
discovered that there are still parents and other members of society, who do not accept 
homosexuality. Through interaction with homosexuality and culture, it is learned that there 
is still a challenge for homosexuals to disclose their sexuality. This is because of the fear 
that their parents might disown them or community members discriminate against them 
in their society. It is also noticeable that, although homosexuality is legal in South Africa, 
most traditional families still consider homosexual practices un-cultural thus taboo to 
African way of life.  
From the study, it was also discovered that there is a great alteration of moral values 
among African societies. It is obtainable that popular culture plays an important role in 
shifting cultural paradigms among African societies. Wanda exposes the alterations of 
culture; good principles that used to be valued as morally suitable in African States are 
replaced by absurd morals such as sexual immorality. Members of different societies are 
slowly falling for lust, fornication and adultery. This is because of the moral adjustments 
that are evident in Wanda’s novel. It is also noticeable that because of western influence, 
many Africans are embracing tabooed morals such as dishonesty, disrespect, sexual 
immorality, and greed.  
As part of moral reawakening, it was discovered that there is a fair enculturation process 
taking place in Africa, especially with regard to the youth. Though there is a wide-spread 
influence of western culture, there is a minority of African individuals who seek to preserve 
African culture and identity. Buthelezi explores cultural devotion in his novel. He highlights 
the importance of preserving African morals and culture. However, it was also discovered 
that, due to popular culture and globalisation, there is a number of Africans who have 
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abandoned indigenous culture in persuasion of western morals. All these represent the 
inflation of western culture in African societies. 
7.4 Conclusion and recommendations  
This chapter has offered a summary and findings of the whole study. The fact that there 
is great inclusion of cultural aspects such as immorality and sexuality in African novels, 
and not many studies have been conducted to reveal this, shows that there is a gap in 
the analysis of literature relating to cultural aspects. Some African novels explore themes 
acknowledged as post-colonial themes. Thus, they deserve to be researched more. The 
study has analysed sexuality, immorality and culture devotion, but it has not exhausted 
all cultural aspects. There are still plenty of other cultural aspects such as ancestral rituals 
and cultural education that the study could not cover. It is safe, however, to conclude that 
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